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Homage to Sankara 


L 5 i] 
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* Kirtanam composed by Subbarama DIksitar. 
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wm f^Rcigfw^w 

“ tfahkaracaryam’* 

[Sankarabharana rage Adi talena glyathe ] 

Pallavi 

Sahkaracaryam bakta mano vadah 
karacaryam smaramyaham 
pahkajata bhavavedyam hrdyam 

pahkajata bhavaroga vaidyam adyam 
sadgunasahdram dri mahadeva 
sarasvati samyamihdra cahdrarh 

[Sri SankaracSryaih] 

AmpallavT 

Sankara bhagavaccaranapara vary am 
dahkara krpaya vardhita viryam 
Sahkaragasita yadodhuryamanikahkarabjam 
avarya tapad dauryam . 


[Sri Sankaracaryaxh] 
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Caranam 

Paramajnana lata lavalam 
bhavya tara sumano jalam 
Paramata khahdana candima hllam 
paramadvaita sthapana silam 
Kara kalita danda kamandalum 

kasayadharam vinata muni mandalam 
Paramati vijita hara kundalam 

Subha varadam naiadhard khandalam . 

[Sri Sankaracaryam] 


“ Sf ahkaracaryam ” 

(i Sung in the carnatic Raga tiahkarabharanam set to 
Adi tala) 

I meditate on Sri Sankaracarya who captivates 
the minds of his devotees, whose greatness can be 
realised only by lotus-born Brahma and Lord Siva, 
who is the primeval teacher, who cures the disease 
of samsara caused by dirt (nescience), who is endowed 
with all the virtues and who pleases, like the moon, 
the Mahadeva yamindra.* 

Anupallavi 

I meditate on Sri Srhkaracarya who is the incar- 
nation of Lord Siva, whose prowess increases by His 
grace whose fame spreads out like that of “Panca 
janya ' 5 (the conch of Maha Visnu) and who possesses 
unequalled ascetic valour. 

* A Pontiff of the Sri Kanci Kamakoti : Pitha, who occupied 
it during the period of the author. 
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Caranam 

I meditate on $ri ^ankaracarya who is like the 
support for the creeper, who wears the beautiful 
flower garlands, who is ever engaged in condemning 
the wrong faiths and establishing the great system of 
Advaita philosophy who holds the sacred staff and 
wooden bowl, who wears the holy safron cloth who 
is revered by ascetics, who is equal to Adisesa in 
quelling the exponents of other faiths, who blesses 
us with noble boons and who is worshipped by the 
kings. 





Merit and Demerit 


Jagadguru Sri Chandrasekharendra Sarasvati 


The duties of the stage of the householder 
(, grihasthaSrama ) involve certain deeds which are per- 
formed for the sake of satisfying one*s hunger and 
for providing the means of living to one's children, 
relations, and others. Just as we do things that are 
ordinarily required for securing clothes, food, habit- 
ations etc., for ourselves, and for the well-being 
of our children and others, we should do certain 
other things which would keep us happy in whichever 
world we might go to after death. This is dharma. 

There arises a doubt here. All our time is con- 
sumed in earning a living ; there is no time at all for 
doing dharma ! A difficulty such as this appears. 
It does not matter if those who complain thus spend 
all their time in earning money. But, how much 
time is wasted in useless talk, futile mockery, exertion 
etc. ? After calculating the time required for earning, 
one may utilise the remaining time for doing things 
that are required for gaining the self. If there is a 



210 


THE VOICE OF g Aft KARA 


will; there is a way. While riding a tram-car or auto- 
mobile, one can repeat the Lord's Name. Will even 
a paisa of what we now earn come with us when we 
leave this body ? The currency that will be legal 
tender in the worlds we may go to after death is the 
Lord's Name. Therefore, the Name should be 
recited without fail. To say that we have no time 
is not true. 

We may perform dharma in four ways : with the 
body, with speech, with the mind, with money. We 
may spend money for gaining the self ; we may do 
acts of charity and virtue. There maybe the doubt 
as to how one could do acts of charity if one is in a 
state of poverty. Even if one be poor, one could 
reduce the expenses and give in charity at least a 
paisa or two. One should take such a resolution. 

Each one wastes so much time in sleep, in use- 
less talk, in cutting jokes, etc. Ceasing from such 
conduct, one could meditate at the Feet of Lord. 
That alone would come on the credit side ; all the 
rest will accrue on the debit side. All the other time 
that is spent is for the sake of the flesh. The body is 
but flesh. Whatever time is spent for its sake is for 
the sake of the flesh. 

We should not be seized with fear thinking that 
we have committed great sins. Many who were like 
us have become bhaktas (devotees). Even those who 
were worst sinners have come to the way of good- 
ness. God is great because He saves the sinners. 
Therefore, we must not lose courage. 

In the Bhagavad-gita , Sri Krsna teaches Arjuna : 
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api ched- an papebhyah 

sarvebhyah papakrt-tamah, 
sarvarh jnana-plavenaiva 

vrjinam saniarisyasi (Gita, iv, 36) 

"Even if you are the most sinful of all sinful 
people, you will cross the ocean of sin by knowledge 
as the boat ? \ 

aham tva sarva-papebhyo 

mohsayisyami ma fucah ( Gita , xviii, 66) 

we should not weep thinking that we have com- 
mitted sin. The Lord says : "I shall release you from 
all sins. Therefore, do not lose courage ; do not 
weep”. 

Let us reflect on how we commit sin. We com- 
mit sin through the mind, through speech, through 
the body, and through money. We sin in mind through 
thinking evil thoughts. We sin in speech by spreading 
false rumours. We sin through the body by indulging 
in evil actions. Several kinds of sin we commit with 
the help of money. Even if we think that we should 
not do these sinful acts, we are not able to refrain 
from them. Like a ghost, the habit of doing sinful 
deeds possesses us. Without leaving us, it hovers 
about us. We have been sinning since a long time. 
Therefore that habit does not leave us. How to 
leave off that practice ? 

In the manner in which we commit sins, in that 
very manner we should change our habit. We 
should endeavour to effect the change through 
the four means mentioned above. 
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dharmena papam apanudati 

( Mahanarayana Upanisad) 

Thus declares the Veda. It says that sin is to 
be removed through dharma (virtuous conduct). 

What is dharma ? What is contradictory to adharma 
is dharma. What is opposed to evil is the good. 
That is dharma. What is evil ? It is that which 
prompts us to commit sin. When we do a thing out 
of selfish desire, that is sin. That desire drags and 
compels us to commit sin. 

What is sin ? What is merit ? That which we feel 
we ought not to do is sin. That which we feel we 
ought to do is what has merit. Man always wishes 
for the fruit of merit. 

punyasya phalam icchanti 

punyam necchanti manavah , 
na pdpaphalam icchanti 
papam kurvanti yatnatah 

The fruit of merit is to remain happy without 
any misery. All wish for that fruit alone. By that 
the mind becomes peaceful. There arises happiness. 
Although we wish for the fruit of merit, most of the 
acts we do are sinful acts. Our mind itself is the 
witness to the sinful acts we do. When it comes to 
performing meritorious deeds, there appears 
lethargy. For doing sinful acts, there is enthusiasm. 

Suffering is the wages of sin. The acts that our 
conscience tells us as what are not to be done are 
sinful acts. We feel that they should not be done; 
but we do not refrain from doing them. 
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All those that are born in this world do desire 
happiness. They also think that they should 
perform meritorious deeds alone. They also know 
that they should not commit sins. But, eighty per 
cent of what they do are sinful acts ; only twenty 
percent are righteous deeds. When we think of it, 
it appears to be very strange. We never desire that we 
should gather sin. And yet, the stock of sin gets 
increased further and further. The reason for this 
strange phenomenon, we are not able to know. Why 
this is so ? This question we cannot answer. A long 
time ago, Arjuna, acting as the representative of 
all of us, asked this question of the Lord, and got 
the answer also : 

atha kena prayukto'yam 
papam carati piirusah , 
anicchannapi varsneya 

balad-iva niyojitah (Gita, Hi, 36 ). 

“Man commits sin. He does it even when he 
has no desire for it. Who makes him commit sin ? 
Who is that agent who compels him to do sinful acts ? 
What one wishes for is that one should not sin. And 
yet, who impels him to commit sin?” Thus asks 
Arjuna. 

The Lord has given his reply : 

kama esah krodha esah 
rajoguna-samudbhavah, 
mahaSano mahapapma 

viddhyenam iha vairinam (Gita iii, 37) 

Man desires to gain a certain thing. He endeavours 
to gain it. If it is not gained by proper means, he 
2 
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resorts to improper means. That is sin. The cause 
of that sin is the desire for gain. That is called 
kama . It is our enemy. There is anger ( krodha ). If 
we desire a thing, and if there are people who stand 
in the way of our gaining that thing, there arises 
anger towards those people. When the desired object 
is not obtained, there is anger. When desire is 
obstructed, anger arises. Therefore, we may even 
say that the two are one. 

kamah sa eva pratihatah kenacit 

krodhatvena parinamate ( Gita-bhasya ). 

What is desire at one time becomes anger at another. 
We throw a rubber ball against a wall. After it is 
thrown, it comes back. When we throw it, it is like 
desire; when it comes back, it is like anger. The 
statement (of Sankara) cited above says that when 
desire is not fulfilled, there arises anger. Desire will 
not be satisfied by anything. Howsoever much it is 
fed, it is not satisfied. Hunger is satisfied by food. 
But desire is not satisfied when the desired object is 
obtained. It does not cease with the gaining of that 
object. Desire is like fire. As fire is fed with fuel, 
it increases and spreads. Desire is similar to that- 
Fire cannot be extinguished by feeding with fuel. 
There is a name for fire ''krsna-vartma! . The meaning 
is that the fire leaves a black trail wherever it goes. 
Wherever fire spreads, it leaves charcoal behind. 
Similar is the way of desire. First there is 
enjoyment. Then, there is the thought that more 
and more of what has been enjoyed is not available. 
The more desire is fulfilled, the more extensive it 
becomes. Desire is a great glutton. It is ' mahasana \ 
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When desire gets frustrated, there is anger. 
Anger is greater than desire. This has been stated 
in the Naisadha . 

Kali comes. His army-commanders, Desire, 
Anger, and others, accompany him. The heralds 
sing the praise of each commander in sequence. 
The following is said about Anger : 

durgam kama&ugenapi 

durlanghyam avalambyayali 
durvasohrdayam lakan 
sendranapi didhaksati. 

(Naisadha-kavya, xvii, 21). 

It is said that there is no place where Desire 
does not enter. Desire is a great warrior. But, Anger 
is stronger than he. Into Anger's fortress, Desire's 
arrow cannot penetrate. Entrenched within his 
fortress, Anger would say that he would curb even 
the Gods like Indra. Which is that fortress ? It is 
Durvasa's heart. Into that, Desire's arrow will not 
enter. 

For the many sinful acts that we do, it is desire 
and anger that are the cause. They arise out of 
rajo-guna (passion). Desire is a great glutton ; Anger 
is a great sinner. These are our enemies. 

If a deed is done without desire, then there 
will be no demerit. It is the performance of a deed 
with desire that constitutes demerit or sin. Because 
we have sinned for ages, the habit formed thereby 
prompts us to sin even at present. 
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We commit sin through the three instruments. 
There arise many evil thoughts in the mind. They 
are sinful. By speech we commit sins like uttering 
lies etc. Why has God endowed us alone, human, 
with the power of speech ? He has endowed thus so 
that we may speak out what is in the heart. If we 
do not do that, but utter lies, He would make us be 
reborn as cattle, seeing that we do not make proper 
use of the power of speech. That He has given us 
this power is for using it for uttering truth and for 
repeating the Name of God. 

The mind, speech, body, money— with these 
four we commit sins. If we do a thing out of desire, 
sin accrues. We should do good deeds through the 
aforesaid four means. In the way a piece of thread 
has been wound, in that same way it must be 
unwound. The four means through which we have 
habituated ourselves to performing sin, through 
those very means we should now accustom ourselves 
to do meritorious deeds. 

Evil is possessed of two powers. One is bad 
habit. For instance, let us consider the habit of 
taking snuff. It has two ill-effects. One is the effect 
of taking it on the first day. The other is that it 
induces one to take it on the next day. Thus there 
are two ill-effects. Similarly, any sinful act leads to 
the habit of committing many a sin. This habit is 
what is known as vasana (residual impression). We 
must cultivate good vasana , and eliminate bad vasana . 

Thus, realizing that all sins have their source in 
desire, we should perform all acts through the 
aforementioned four instruments, without desire. 
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We should always do good deeds through the 
mind, speech, body and money. We should put at 
least a paisa everyday as charity into a hundi out of 
the money we earn. The amounts thus saved should 
be used not for one's family, but for helping others. 
We should remember that all our money is not ours. 
When this body goes, the money will no longer be 
related to us. If we would make that money ours, we 
should change into a currency that will be legal ten- 
der wherever we go. In the worlds above, our earthly 
money will be of no use. If we change this money 
into the currency of dharma , that will be legal tender 
everywhere. Then, this money also will be ours. 
Therefore, every member of the family from children 
to old people, should maintain a hundi. If we had 
cultivated this habit from our birth, we would have 
a great deal by now. We have forgotten our duty. 
We should set apart a hundi for the children even 
from now. Do we not insure for their sake? This 
other insurance will be useful even after the present 
life; and so we may call this ‘After Life Insurance.' 

We must do good through speech. The Lord's 
Name should be uttered everyday at least a thousand 
times. That will help us. It will also guard against 
trouble. By indulging in useless talk we acquire sin 
and get into trouble. We could avoid this evil 
consequence by uttering the Lord's Name. Besides, 
we shall gain merit. The Lord has many Names. 
A great Tamil saint refers in one of his songs to 
“The Lord who is worshipped by the celestials, chant- 
ing His one-thousand Names." The Lord's Name 
should be uttered a thousand times. We must get 
the Name initiated by one who has gained siddhi. 
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To keep count we may use a string. There is no 
harm in selecting a Name ourselves and repeating it. 

With the mind we must do good things. For 
sometime at least one should remain in seclusion, 
meditating on the Lord. The mind is filled with 
many thoughts. It is like a big cinema. We should 
get to know whose place is the mind. 

The mind is the Lord's place. We have con- 
verted it into a dust-bin. We must clean it up and 
purify it, and make the Lord resume His seat there. 
What is the way to do this? We should meditate on 
the Lord’s Feet. At least for five minutes daily we 
should meditate. Whatever be the circumstances, we 
should do this without fail. This should be done whe- 
ther we achieve political independence or not. This 
is like eating. We should say that this is even more 
essential. Even when we are unable to take food, 
meditation must be done. Then, we shall receive the 
grace of God • That grace will be beneficial for all 
things. We spend so much time in earning money. 
Should we not devote at least half-an-hour for that 
which will bring real self-gain? That half-an-hour 
will be the time when we acquire the money that is 
merit. If the mind is given to meditation, speech, 
etc., will accordingly perform good deeds. 

With the body we should do things that are good. 
We should go to the temple, circumambulate and offer 
obeisance. Offering obeisance is referred to as offer- 
ing danda. It means that one must fall like a stick 
before the Deity. This body is not ours; it is His. 
Thinking thus, we should let the body fall in His 
presence. 
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By such conduct, sin will of its own accord leave. 
The ego will become less. The more we attenuate 
the ego, the more will our greatness increase. 

As for women, it is enough if they offer obei- 
sance to their husbands. Because men do not go to 
temples, women go to them on behalf of men also. 
There is no rule that women should not go to temples. 
It should not be thought that it is not necessary for 
them. Some people have darSana of the Linga in the 
sanctum sanctorum. For some people it is enough if 
they have darSana of the Flag-staff. Some acquire 
merit by the mere darsana of the temple-tower. For 
women it is enough if they offer obeisance to their 
husbands. In accordance with the eligibility of a 
person, the particular place has been determined. 
Accordingly, we should dedicate our body. 

Thus, to sum up, we have committed sin in four 
ways; we continue to commit sin. Dharma is the means 
to counteract this. We should do dharma through the 
three instruments, and with money. With the body, 
we should do circumambulation, etc. Thinking that 
‘this body is not mine, it is God's’, we should fall 
before Him and offer obeisance. If in a place there 
is no temple, we can offer obeisance, thinking of a 
temple. With speech we should utter the Name of 
the Lord. With the mind, we should meditate on the 
Lotus-Feet of the Lord. With money we should do 
acts of charity. 

If we refrain from sin, then there is no need for 
meritorious deeds. Because we have committed sins, 
we have to do the acts of dharma . Whatever be the 
age of a person, from childhood to old age, what- 
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ever be the class to which one belongs, one 
should perform dharma in the aforesaid four ways; 
only then will sin be removed. As the fruit of 
meritorious deeds increases, sin will decrease. The 
capital required for Self-gain will get augmented. 
Even when our limbs, viz., hands, legs etc., are sound 
and strong, we should perform good deeds, and there- 
by liquidate our debts and increase our credits. If 
we think that we shall do good acts after the limbs 
get old and damaged, that is not possible. 

prayanakale manasacalena 

bhaktya yukto yogabalena caiva , 
bhruvor-madhye pranam avefya samyak 
sa tam par am purus am-upaiti dwyam 

(Gita, viii, 10) 

Thus it has been declared. When we start our 
journey, leaving the present body, the mind should 
not.be unsteady. It must remain like a rock. It will 
remain so if there are no sin, fear, etc. If there are 
no desire and anger, that fear there will not be. If 
we continuously perform dharma , they will get 
resolved. When we consider the amount of sin that 
we do, even food should not be made available to 
us. We commit so much sin. Because the Lord is full 
of grace. He provides us with so many amenities 
even though we are sinners. Therefore, we must 
strive for the attenuation of sin. We must offer every- 
thing to God. He is the Self of ourself. By offering 
the body, etc., to Him, desire gets destroyed. Then 
there will be no sin. In the absence of sin, there will 
be lasting happiness. 



Bhakti 


Jagadguru Sri Jayendra Sarasvati 


Part — I 

THE CHARACTERISTICS OF BHAKTI 

The goal of human life is to realise God, which 
is the true nature of one’s own self. There are many 
methods to get that awareness. And the path of 
bhakti is one such. 


"Now, what are the characteristics of true bhakti ? 
What is the state of a bhakta ? What are the stages 
through which he passes before he becomes aware of 
his own true nature? What is the core of bhakti ? 
Ordinarily, we would say that bhakti means doing 
some bhajans or reciting God's name, or doing puja 
and so on, Adi Sankara Bhagavadpada gives a 
beautiful description of all this in the tiivanandalahari , 
and says tha t bhakti is th at state of mind which with- 
draws itself fr,o m alL- oiher things and fixes itself 
constantly at the £ the Lord of all 
creatures, namely ParameSvara . Adi Sankara says : 
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ffr4r m to: i 

S3 ^ -s2> 'N 

tocftf m rp-ii qi<?i*to?i 

%g% m sn n 

ahkolam nijabija santati- 
rayaskantopalam sucika 
sadhvi naijavibhufn lata 

k§itiruham sindhuh saridvallabham 
prapnotlha yatha tatha paSuptteh 
padaravindadvayam 
cetdvrttirupetya tistati 

sada sa bhakti rityucyate 

The first stage of bhakti which we ordinary 
people are having is symbolised by the attachment 
between the Ankola tree and its seeds. It is said that 
the seeds of the Ankola tree ( Terezhinjil in Tamil) 
fall down from the tree when it becomes dark and 
again they go and attach themselves to the tree when 
there is sunrise and in course of time become part of 
the tree once again. We have tried to verify the 
existence of this tree but we have not been success- 
ful so far. But foresters have confirmed that the 
seeds do move towards the tree but very impercep- 
tibly. 

Just like the seeds of the Ankola tree, we are all 
amsas or parts of the Paramatman only. The Jivatma 
comes from the Paramatman which is the root cause of 
everything. We have come from the Paramatman ; 
we fall down from Him when there is ignorance. 
Again, when knowledge comes of our oneness we get 
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up and attach ourselves again to God. Here it is 
significant that darkness is compared to ignorance 
and knowledge to sunrise. During darkness, the 
seeds fall down from the tree, and similarly, during 
ignorance, we ^ fall down from the Paramatman. 
During sunrise^after sunrise the seeds go back to the 
tree and similarly when there is knowledge, we 
attach ourselves to God once again. 

Normally, we think of God and seek knowledge 
only at times of difficulty. When we are having a 
comfortable life, we feel happy and we feel that we 
have done everything, and we do not think of God 
at all. It is only when we are in difficulties that we 
start thinking of God. When we are in adversity, 
we realise that we are in darkness and that is the 
state of ignorance. At that time, we feel the need 
for God and the need for knowledge. So, we try to 
remember God. At the time of difficulty, we pray 
to the Lord ‘Oh, Lord, I am in difficulty, please do 
something for me/ When there is darkness, there is 
need for light, and similarly, when we are in difficulty 
we think of the Lord. This is the first stage of bhakti. 

Adi Sankara describes the next state of bhakti as : 

ayaskanto palam sucika 

First, we have to think of God, and then God Him- 
self comes and attracts us towards Himself. 

Vallabhacarya and others have developed this as their 
main siddhanta and woven a philosophy round it based 
on Isvara-bhakti. 
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The attraction between a magnet or lodestone 
and an iron needle symbolises the second stage 
of bhakti. During our younger days, we used to play 
with magnets and iron filings or iron needles. Mag- 
net has got the property of attracting iron pieces to 
itself. If we bring the iron pieces very close to the 
magnet, they cling to the magnet and the magnet 
attracts them to itself. For some time, the pieces 
keep on clinging and after some time they fall down. 
Again, the magnet draws the iron pieces to itself. 
In this way, we used to play with iron pieces and 
magnet. This illustrates many important philosophi- 
cal truths to us. Just as a magnet has got the pro- 
perty of attracting iron pieces, similarly, the Lord 
also takes us towards Himself by attraction and leads 
us forward in life. 

During times of difficulty, when we fall down, 
we are just like the iron needle which has fallen down 
from the magnet. But the iron piece is an inert ob- 
ject, and still the magnet attracts it to itself. But 
we human beings have more tiakti within ourselves, 
and we are not so inert, and therefore, the Lord can 
lift us up again more easily towards Himself. 

The moment the Lord comes in our mind 
immediately we get His grace. Just like the magnet, 
God attracts us towards himself and bestows on us 
His grace. Therefore, all of us should make effort 
to install the Lord in our minds. Then just like the 
iron needle, our minds will also be attracted by God 
and held fast to Him. The needle gets drawn to the 
magnet and it also remains magnetised as long as it 
is in contact with the magnet. In the same way, 
so long as we have our mind diverted and attracted 
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towards the Lord and our mind remains fixed in 
God, we also enjoy a state of bliss. 

The third example given for bhakti is : 

sadhvl naija vibhum 

A pativrata lady or a chaste wife is doing ever 
so many things in the household, attending to the 
children doing cooking and other household work 
and so on, and yet all the time her mind is thinking 
only of her husband. She does not do anything 
without the thought of her husband. Similarly, a 
true devotee does not do anything without the 
thought of God. In the same way, our minds should 
also be merged in God. Our actions may go on as 
before, but our minds should be immersed in God 
all the time. We should pray to God and do our 
work as before. If we have the grace of God with 
us all the time, then our actions also will become 
more successful and we can do them better and 
more efficiently as well. 

Here, in addition to bhakti , stridharma is also 
indicated. A chaste wife remembers only her 
husband all the time and does all the work. She 
does not think of other persons. We are reminded 
of great dharmas here. If we remember God and 
do our work, we shall get all prosperity and all 
good things in life. 

Then, Adi Sankara gives the example of a 
creeper entwined round a tree, and He says : 
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lata ksitiruham 

A creeper which is meandering on the ground 
ultimately searches for a tree to serve as its support 
and it starts twining itself round it in such a criss- 
cross manner that it is difficult to separate it from 
the tree. The creeper looks for the support of a 
tree and twines itself round it and the tree becomes 
its support. The creeper cannot remain and survive, 
separated from the tree. If the creeper does not 
have the support of the tree, it will perish. In the 
same way, without the support and sustenance of 
God, we shall come to grief. If the creeper is 
forcibly removed from the tree, very often we find 
that there is a scar on the tree also. Similarly, we 
attach ourselves to God and carry on our lives with 
His support. When we fall down from God or we 
are separated from God, not only do we suffer and 
get into difficulties, but even God also experiences 
some sense of sorrow for us. Just like the creeper, 
we should also have our support and base in God 
and then live. We all come from the Lord only and 
ultimately we go back to Him only. Until some 
body separates the creeper from the tree, the creeper 
cannot by itself be separated from the tree. 
Similarly, unless a third person separates us from 
God, we cannot be separated from Him. Like the 
creeper, we should attach ourselves very closely to 
God. This is the fourth example of bhakti, which 
Adi Sankara has given. 

Everyone experiences some sorrow or some 
suffering or some difficulties in life. We find even 
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Makapurusas experiencing such difficulties and 
sorrows. Difficulties are there for all. But if we 
attach ourselves to God then our sufferings will 
become less. Just like the creeper which is attached 
to the tree, the mind should be attached to the 
Paramatman . The creeper can live only if it is 
attached to the tree. In the same way, the Jwatman 
cannot live by itself, separated from the Paramatman . 





M l” 


rasantarani ekarasam yatha divyam payoSnute 


Then, Adi Sankara Bhagavadpada says : 

' -V 

sihdhuh sarid vallabham 

There are many rivers flowing, like the Ganga the 
Sone, the Godavari, the Kaveri, the Krsna and so 
on. These rivers have different names, but they 
flow in torrents and cascades, roaring with fury 
through diverse routes, and in diverse directions and 
pass through diverse places; their waters also taste 
differently because they pass through different types 
of land; their colours are also different; for instance, 
the river Sone is supposed to have red water Krsna 
is supposed to have black water, the Ganga is 
supposed to have white water and so on, the colour 
of the water depending on the terrain through which 
the river passes. But finally, all these rivers get 
merged in the ocean, and they lose their individual 
names and colours and they just become the ocean 
only; they then have only one taste, or rasa namely 
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the saltish taste. They lose their individual names 
and acquire one common name, namely, the ocean, 
and they then have only one form and one shape, 
one colour and one taste. When they get mixed up 
with the ocean, they are called the ocean only. 

Just like the different rivers all approaching 
towards the ocean, so also, we worship God and are 
approaching Him in various ways and in 
various forms, but ultimately our aim is to 
get merged in God. The paths that devotees 
follow are different and yet the goal is the same for 
all, namely God. Thus, we have Ramabhakti 
Krsnabhakti and so on. They are all different paths, 
but yet when they are related to the Paramatman they 
get the same form. There are many roads leading 
to a temple but the goal is the temple only. 

Similarly, God's grace is our final goal, but we 
get it by going through diverse paths, such as Rama- 
bhakti, Krsnabhakti and so on. There are many 
methods to attain God, such as the path of Bhakti , 
the path of Jhdna, the path of Kama, the path of 
Toga , the path of Atmamcara or thinking about the 
Atman , etc., including bhajan, recitation of the Lord's 
name and so on. But the final goal of all these 
paths is merger in Brahman only. Just as the rivers 
merge in the ocean, likewise, we merge ourselves in 
Brahman , our individualities then disappear com- 
pletely, and we just become Anandasvariipa only, 
become of the nature of Bliss and Happiness only. 
Each person takes the road which is best suited to 
him to get God's grace which is the final goal of all. 

As $ri Krsna says in the Gita : 
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ye yatha mam prapady ante 
tafnstathaiva bhajamyaham 

Whatever paths men may follow, the Lord gives His 
grace unto them by that very path. 

Once we have awareness of God and we merge 
ourselves in Him all our sufferings and sorrows will 
vanish. How do we attach ourselves to God in the 
bhaktimarga ? 

Adi Sankara says : 

“ Mcfl! rn rRf ‘ '* 

prapnotlha yatha tathd 

pasupateh padaravindadvayam 

Two examples are usually given in this behalf, 
telling us how to fix our mind at the lotus feet of 
God. Adi Sankara says that only if we fix our 
minds on the lotus feet of God, our bhakti is mean- 
ingful. 

The first example that is given is of the baby 
monkey and its mother. 

The mother monkey jumps from, one tree to 
another or from one branch to another and all the 
time the baby monkey is holding itself so firmly to 
its mother's belly that it never falls down. It is 
clasping its mother and so tightly clinging to it that 
it never falls down and it has no fear of falling 
down also. In the same way, if we firmly attach 
4 
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ourselves to God, wherever we may be moving in 
the world, we shall not be subjected to any 
suffering. 

The example of the monkey is significant from 
another point of view also. Our mind is also like 
monkey which is jumping from one object to another 
all the time and it is wandering all the time just like 
the monkey. If the mind can be got fixed on the 
lotus feet of Rama or Krsna or Parame^vara, then 
the mind becomes steady, and as $ri Krsna says in 
the Gita : 

tenant nityabhiyuktanam 
yoga k§emam vahamyahm 

If we think of the lotus feet of Lord Krsna or 
Rama and we hold on to them steadfastly, just as 
the baby monkey holds on to its mother, then in- 
spite of the difficulties and sufferings like diseases, 
etc., we shall be able to overcome all the difficulties, 
and we shall get prosperity thereby. Once we attach 
ourselves to God, there need be no fear in regard to 
our welfare at all. 

The next example given is that of a cat and its 
kitten. A cat which has given birth to kitten keeps 
such a close watch on its kitten that none can dare to 
snatch even one kitten away from its presence. It 
would not allow any visitor to come anywhere near 
its kitten at all. In the same way, God takes care of 
His devotees so keenly that He would not allow any- 
one to come and give any trouble to them. 
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In case the cat smells or apprehends any danger 
to its kitten at the place where it is staying, imme- 
diately, it will lift its kitten by its mouth and carry 
them away to some safer place. In the same way, if 
a devotee is likely to get into difficulty, the Lord 
takes full care of him and takes him away to a safer 
place. If a devotee thinks of the lotus feet of the Lord 
all the time, then the responsibility for the devotee’s 
welfare is taken fully by God. In this way, the 
moment we have steadfast bhakti towards God, the 
Lord takes full responsibility for our welfare and 
gives us His protection, just as a cat gives its pro- 
tection to its kitten. 

Today, we are thinking that it is we who are 
doing everything and God does not do anything at 
all. That is why there is so much of shortage of water, 
food scarcity, absence of rains, diseases and so on. 
When something good happens, we do not say that it 
is because of God, but it is because of our efforts. 
When something bad happens, then immediately we 
start blaming God for all this. This is the natural 
tendency of the human mind, 

Adi Sankara says that we have to fix our mind 
at the feet of God. But we know that our mind is 
always in a wandering state, as Arjuna says in the 
Gita. 


“ rfas f| Ifff: fOT] ” 

Cahcalafn hi manah Krsna 

The nature of the mind is to wander all the time. 
But we have to bring it back again and again and 
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get it fixed at the feet of God. It is in this manner 
that we have to do I St mrabhakti and think of the 
Lord's real form and His lotus feet all the time. 

Then, we have the example of the Bhramara 
and the insect, or the wasp and the insect or worm. 
This is called Bhramara-kitanyaya . The wasp catches 
hold of a small worm and puts it inside a mud cell 
and goes on stinging it frequently. After some time, 
out of a sense of fear, the worm itself becomes a 
wasp or Bhramara . In this way, if we get God’s grace 
frequently, ultimately we shall also get the svarupa 
of God Himself, just as the worm by getting stings 
frequently from the wasp, itself becomes a wasp after 
some time. 

If we do recitation of the Lord's name and think 
of God all the time, we shall be able to realise Him. 
It is not necessary that we should do this for all the 
24 hours of the day, but even half an hour or fifteen 
minutes for this purpose would do, provided it is 
done with Trikaranasuddhi , that is, with purity of 
mind, speech and body. 

Often our mind is wandering here and there. We 
hear with our ears something, but our mind is not 
there and it is wandering elsewhere; similarly, our 
eyes also are wandering somewhere. Our ears also 
start hearing something else. If only all the five 
sense organs could be concentrated at the lotus feet 
of God, even for one minute, even that would 
produce great results. So, it is not expected of a 
devotee, that he should spend the. whole day in 
bhakti. Even a small part of time devoted to God 
with Trikaranasuddhi is enough to ward off all our 
difficulties and sufferings. 
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At the moment, most people do not have that 
type of bhakti with triple purity. Normally, people 
take their bath and think that they have acquired 
purity. As a result of bath, it is true that the body 
becomes pure and it becomes healthy. But for 
remembering/ God’s name, we need mental purity 
also. For this, merely taking bath is not enough. 
Mental purity cannot be had by washing ourselves 
with water. We may clean our clothes with soap in 
our houses or in a laundry, but for cleansing the 
mind there is no soap and there is no laundry 
available, but only the thought of God can purify 
is no other method for this. Money 
cannot purify our mind ; the laundry cannot purify 
our mind. Even Ganges water cannot purify our 
mind and clean it. It is only when we start thinking 
of God that we shall be able to clean it. It is only 
when we do bhakti towards God’s form, we shall be 
able to clean our mind and then only our mind 
becomes pure. 

Along with cleaning of the teeth and cleaning of 
the face, etc., we should also clean our mind. If we 
do any work with mental purity, then whatever work 
we do will be good; otherwise, nothing will be good.j 
Mental purity is thus absolutely necessary to attain) 
God. 

So, to sum up, we find that Adi Sankara has 
defined bhakti as that tendency of the mind which goes 
in an one-pointed way towards the lotus feet of God 
and gets merged in God, that God who is our frien^ 
at all times, who pardons us all the time for our 
sins, to whom we should be grateful for all the good 
things that He has given us, and who is always ready 
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to bestow His grace on us if only we start thinking 
of Him. This bhakti is ahetuki and it should be 
done without expectation of any reward, and not 
motivated by any personal gain or expectation of 
anything by way of return. Such is the highest state 
jof Bhakti. 

A true devotee pines all the time for union with 
God and places his mind at the lotus feet of PaSupati , 
and any separation from Him keeps the devotee in a 
state of anguish and suffering. The consummation of 
bhakti is reached when the devotee realises his true 
Self which is God. All the attractions described in 
the examples given by Adi Sankara in His 3loka are 
natural and spontaneous and not artificial or calcu- 
lated ones. The Ankola seed , the c haste '"wife , the 
cree|>^ the nver, the monkey and kitten cannot 
subsist in separation ; they find fulfilment of their 
being only in their union and identity with that 
which alone makes for their true fulfilment. 

There is another thing also to be noted here. We 
have all come from God, and ultimately we go back 
to God only. Bhakti is the easiest means, though only 
one of the means, to reach God. The Ankola seed 
is born out of the tree, it falls down, but again it 
goes back to the tree Similarly, the rivers rise from 
the mountain tops where clouds pour out rain which 
is nothing but the water that had collected in them 
as a result of evaporation of water from the ocean, 
and when these rivers merge in the ocean the waters 
of the rivers again go back to their source. Similarly, 
a pativratastri finds perfect happiness only when she is 
in union with her husband all the time. Further, as 
one approaches God, one gets the ra diation of peace 
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and calmness from God. For instance, the rivers 
which are turbulent and noisy and flow with roaring 
fury become subdued and stilled when they reach 
the ocean and merge peacefully in the ocean which 
itself offers a welcome towards the rivers in a 
loving way. 

So, the consummation of bhakt i is to be oneself , 
to realise one's own true nature , and this is precisely 
what is achieved in the highest state of bhakti , and 
this is what one true devotee says, when he says : 

madiyam eva svarupamdehi 

‘Give me what is my own, that is, Yourself which is 
my true nature.’ 

Bhakti is a means or sadhana for reaching the 
final goal of awareness of one’s true nature : It is 
svasvarupa-anusandhana, and the goal is sdasvarupa- 
avabodha. 

So, let everyone get up in the morning and after 
cleaning his teeth, develop bhakti towards God, and 
follow the Samaria or the right path and follow 
the Sanatana dharma. Bhakti should be developed 
towards some laguna form of the Lord, whether it 
be Rama or Kjsija, think of the Lord all the time 
and do everything with His thought an d with His 
memory only. This will definitely give everyone 
prosperity and ensure his well-being also. 



Part— II 

BHAKTI AS A MEANS OF REALISATION 

There are many living beings in this world. 
There are birds which fiy in the sky. There are 
aquatic animals like fish, whales, sharks, etc., which 
live in water. Similarly, there are land animals like 
the dog, cow, cat, elephant, etc., which live on the 
earth. Besides these, we, human beings also live on 
this earth. 

All living beings have their sense-organs like 
eyes, ears, mouth, etc. They have their perception 
through these sense-organs. They see with their 
eyes, hear with their ears and make sounds with their 
mouth. But the difference between man and the 
other living beings consists precisely in this. While 
the other living beings are not capable of (i) having 
darSan of the Lord (ii) reciting the Lord's name and 
hearing his name, as they have no capacity to speak 
out the Lord’s name, only human beings have the 
capacity to do these two things. Animals can only 
make some sound and they cannot recite the Lord’s 
name. Therefore, to be born as a human being is 
indeed a rare thing. That is why it is said : 
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jahtunam narajahma durlabham 
Among all births, human birth is something very rare* 

Therefore, Isvarabhakti should be done by all 
human beings. If a human being does not speak out 
the Lord's name, through his mouth, he would, in all 
possibility be born as a dumb person in his next birth. 

We have seen some children who have ears but 
who are deaf. This is so because these children had 
not listened to the Lord's name in their previous 
births Similarly, we have seen children who are blind 
though they have eyes. This is because they did 
not have darSan of the Lord in their previous births, 
and, therefore, they are suffering now. 

If a person develops the capacity to speak out 
the Lord's name, he will acquire the power to sing 
even music later on. As the prayer iloka says : 

N VO 

mukam karoti vacalam 

pungum lahghayate girim 
yat krpa tamaham vande 
paramananda madhavam 

Lord Kr§na has the capacity to make even a dumb 
person speak and a lame man climb up a mountain. 
Such is His capacity to bestow His grace on a 
devotee. On the other hand, if a person does not 
5 
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speak out the Lord's name or does not hear the 
Lord's name or does not see the Lord, then he would 
not even have ordinary vision or the ordinary sense 
perception for worldy pursuits. For instance, we 
have seen children afflicted by polio. What is the 
reason for this ? If only they would have used their 
feet for going round the temple in pradaksina, they 
would not have developed this disease now. If they 
would use their feet only to go to the cinema-hall 
all the time, naturally only polio would come to 
them. If a human being does not use his organs of 
perception for seeing God, for listening to God's 
name, and for speaking out God's name, as the case 
may be, then he gets a birth lower down in the scale 
of evolution next time. 

Since human birth is something very rare, what- 
ever sense organs are here should be dedicated to God 
and should be used for God. Unless that is done, 
we shall not be using our sense organs properly. If 
these sense organs are all dedicated to God, every- 
thing will turn out to be good for us. If on the 
other hand, they are used only for worldly activities, 
then the next birth of the individual will not be a 
good birth. 

So Uvarabhakti is most important for human 
beings. In the earlier yugas like Krtayuga , for 
instance, people used to do a lot of penance for 
thousands of years to realise God. In the Tretayuga, 
people were doing Visnubhakti by performing 
sacrifices, etc. In the Tretayuga , God had incarnated 
Himself in the form of Ramacandramurti , while in the 
Dvaparayuga he had come in the form of Kr§na. So, 
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along with the birth of Krsna, the school of Krsna- 
bhakti developed. Krs$a actually lived amidst the 
Gopis and Gopdlas just like an ordinary person, and, 
therefore, the scope for Krsna bhakti was much there. 

In our yuga, namely Kaliyuga , there has been no 
such incarnation so far. So, we can only think of 
the svarupa of God, and for this, bhakti is very 
necessary. So, we have the idea of Rama-bhakti , 
Krsna-bhakti, etc. It is said : 

bhaktireva kalauyuge 

In other words, bhakti is the only means for realising 
God in Kaliyuga. So, in Kaliyuga , bhakti is primary. 
There is no other means which is to be practised 
very much these days, but it is only the bhakti cult 
which is very much popular and which is being 
practised on a large-scale during these days. 

In the words of Adi Sankara Bhagavadpada, 
the goal of human life is : 

sva svarupavabodha 

Awareness of one' s own true n ature.^ The means to 
attain this are manyl The p&thlSt bhakti is also one. 
Regarding bhakti , Adi Sankara says : 


sva svarupanusafidhanafn 
bhakti rityabhidhlyate 
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Bhakti is a means of realisation of the true nature 
of onjself. It is not the final end or sadhya (5T&T) but 
only a sadhana or anusandhana for realising it. And in 
Kaliyuga, it is an easy means for all people. There- 
fore, we are asked to do bhakti towards I&vara as 
Rama or Krsna and so on, and thereby come to an 
awareness of our own true nature. 



Sivananda Lallan 


Sankara Bhagavatpada 


[ 31 ] 

^ m q^i 

*7^ JT^ R frifef RtjftoRfa cwr II 

nalam va paramopakarakam idam tvekam 

pahunam pate 

pasyan kuksigatamscaracaraganan 

bahyasthitdn raksitum . 
sarvamartyapalayanausadham atijvdlakaram bhikaram 
nik§iptam garalam gale na gilitam 

nodgirnam eva tvaya. 

O Lord of souls! Is not this single supreme 
deed of help enough (to proclaim Thy mercy) ? 


* Translation, Notes and Commentary by Dr T. M. P. Mahadevan. 
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With a view to protect the beings, moving and 
non-moving residing inside Thy stomach, as well 
as outside, Thou didst place in Thy throat the 
flaming and fearful poison that was making all 
the gods run for life; it was neither taken in nor 
thrown out ! 

In this verse and the next, 3iva is praised as the sole bene- 
factor of the world. So often is Siva regarded as the world- 
destroyer that His role as protector is seldom remembered. 

In the Puranas the story is told, of how Siva saved all 
beings by swallowing the Halahala poison. The gods and the 
demons churned the milk-ocean with a view to gain therefrom 
the ambrosia that would make them immortal. But the first 
object to arise out of the churning was the world-destroying 
poison, Halahala. The gods and the demons alike took to their 
heels, dreading death. Out of great compassion Siva came to 
their rescue, took the poison in His hand and placed it in His 
mouth, in order to save them; if the poison went into His 
stomach, the creatures residing there would be destroyed; so, 
He retained the poison in His throat. As a consequence, His 
white throat became blue or dark. Hence, the epithets : 
Nilakantha , Kalakantha, Nllagrlva. The blue throat of the 
Lord reveals His beauty and auspicious nature : He is 
Srikantha . 

Here are two verses from Sundaramiirti's Tevaram : 

“ When the celestials used the serpent that bites and the 
mountain to churn the ocean, there emerged poison. Fearing 
that it might destory the worlds, You Yourself took that poison 
as nectar — nor did You spit it out. You are the beautiful one 
presiding over Tirupputtur.” (7, 8, 10). 

When the beautiful mountain and serpent were used as 
churning rod and rope respectively to churn the ocean, deadly 
poison emerged. As the assembled persons took to their heels 
in fear. You thought of saving the celestials and, the mad one 
that You are, You took the poison and kept it in Your throat. 
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Oh Lord of Tiruppunkur, seeing this virtuous conduct of Yours, 
I have come to Your feet (as my refuge).” (7, 55, 5). 

[ 32 ] 


ss: {% ^ W 


jvalograh sakalamaratibhayadah ksvelah 

katham va tvaya 

drstah kirn ca kare dhrtah karatale kim 

pakvajambuphalam , 
jihvayam nihita&ca siddhaghutika va 

kanthadese bhrtah 
kim te nilamanir vibhusanamayam 

Sambho mahatman vada. 

O iSambhu ! How was the poison that was 
flaming and was causing fear to all the gods, looked 
upon by Thee? And, how was it borne by Thee 
in the hand? Was it a ripe rose-apple in the 
palm of Thy hand ? Or, was it a medicine used 
by siddhasl It was retained in the throat: Was 
it a blue gem ornament? Tell me, O Great One ! 

Judged by our standards, the drinking of the poison by 
Siva is not an easily explainable act. Unless by mistake, or 
unless one wished to die, one would not swallow poison. Did 
not Siva realize that the Halahala was the deadliest of poisons? 
Did He not see that even the gods were fleeing from it? Did He 
imagine that it was an edible fruit, or a curative pill, or a 
brilliant gem? The wonder-act of the Lord is past our 
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understanding. What great compassion, what profound 
solicitude for the safety and security of His creatures ! 


V [33] 

5[r m 3 ft: 

i^TT 5TT w qis^in 

f% ^ 


5n pt #£ srrfqN* || 

cU'-aH- 

wa/tzm sakrdeva/bhavatah seva natir va nutih 
puja va smaranam kathaSravanam apy 

alokanam madrsam, 

svaminnasthiradevatanusaranayasena kim labhyate 
ka va muktir itah kuto bhavati cet kim 

prarthaniyam tada . 


O Master ! O God ! Is it not enough for 
people like me to serve Thee even once through 
making obeisance, singing praise, worship,, jnedita- 
tion, listening to Thy story, or having a sight of 
Thee? Other than thus, how is release possible? 
This being so, what is to be gained by following, 
with effort, gods who are impermanent? And why 
should they be prayed to ? 


The devotee is convinced that nothing else is required for 
gaining release than the grace of Siva. Even a single act of 
worship offered to Him in all sincerity is enough. Why go to 
the other gqds and godlings? What independent power do they 
possess? Any effort to court them will only end in futility and 
frustration. 
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[ 34 ] 

i% w sifs >7^ ^ wi- 

tq %%$q =qR: wM I 

w^qtwi q^gfqiFi m 

CRqfe^q irq ¥fcjR || 

kirn brumas tava sahasam paSupate kasyasti Sambho 

bhavad- 

dhairyam cedrsam atmanah sthitir iyam canyaih 

kathafh labhyate , 

bhrdyad devaganam trasan muniganam nas'yat 

prapancam layam 

pa§yan nirbhaya eka eva viharaty anandasandro 

bhavan. 

O Lord of souls ! What shall we say about Thy 
exploits ? O Sambhu ! Who can possess Thy courage 
in this manner ? How can this status of Thine be 
obtained by others ? Beholding the state of dissolu- 
tion, when the gods fall (from their positions), the 
ascetics are seized with fright, and the world gets 
destroyed, Thou dost revel all alone, without fear, 
and filled with bliss. 

The 3aiva texts give this as one of the arguments for 
establishing the supremacy of $iva : at the time of dissolution 
when all beings are destroyed, He alone remains without any 
mutation. He is ' the still-point of a turning wo rld.* The entire 
universe passes away. But that makes no difference to Him. It 
is only when there is another that there is fear for one. Since 
3iva is the non-dual reality, He is fearless and of the nature of 
bliss. His happiness is not fugitive and contingent. He is 
happiness itse lf. His revelry is not object-conditioned ; He is 
'a tma-rama. .\j-^ S', • 
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[ 35 ] 

vS 

SSISOT^felffa# ^lJF<TC3qfe I 
^ q^FcRf fft ft 9RR«|fq || 

yogaksemadhuramdharasya sakalaSreyah-pradodyogino 
drstadrstamatopadeSakrtino bahyantara- 

vyapinah , 

sarvajhasya dayakarasya bhavatah kim veditavyafh 

maya 

iamhho tvam paramdntarahga iti me citte 

smaramy anvaham 

O fJambhu ! Thou bearest the responsibility for 
the welfare (of all beings); Thou art intent on giving 
all that is good ; Thou dost teach the way to all 
desired ends, seen and unseen ; Thou art all-pervad- 
ing, inside and outside ; Thou art omniscient and 
merciful : to Thee, what should I make known ? 
Thou art my inmost self : thus do I always think in 
my mind. 


Siva is the source of all auspiciousness. He is the giver of 
all good, and the guarantor of the welfare of all. He saves the 
soul by imparting to it the knowledge of what is good, and by 
revealing the supreme truth. He is omnipresent, omniscient, and 
compassionate. Where is the need for the devotee to make 
known anything to Him ? For, He knows all. The only task 
that the devotee should do is to remember the greatness of Siva, 
and to realize that He is the inner ruler immortal. 
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[ 36 ] 


*fT§t sri3 *h:- 

f wl 5RR®ng^l QWQ 

^\i mi 


bhakto bhaktigunavrte mudamrtapurne prasanne manah 
kumbhe samba tavahghripallavayugam 

samsthapya samvitphalam 3 
sattvam mantram udlrayan nijaSariragara-suddhim 

vahan 

punyaham prakaiikaromi ruciram kalyanarh 

apadayarr 


O Samba ! Entwining with the cord of devotion,! 
filling with the water of joy, in the shining pot off 
mind, I, who am a devotee, place the two tender! 
leaves of Thy Feet; keep thereon the cocoanut ofj 
wisdom; utter the sacred formulas of goodness; purify! 
the house of my body: thus do I perform the punyahd. 
rite, occasioning the supreme blessedness. 

The ritual called puny aha is performed for purifying a place. 
The purpose of this rite is the removal of inauspiciousness and 
impurity, A pitcher is wound with thread, and filled with 
water. Mango leaves are placed in its mouth, and on them a 
cocoanut is kept. The appropriate mantras are uttered, and 
ritual acts performed. Finally, the sanctified water from the 
pitcher is sprinkled all over the place, taking it out with the 
mango leaves. ■ This is the outer puny aha. In the present verse, 
the inner punyaha is explained. By this process are the body, 
sense-organs and mind purified, and the final intuition which 
liberates the soul is gained. There is a symbolic side to every 
ritual. The Upani?ads explain the symbolic significance of some 
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of the Vedic rituals. At the commencement of th t Brhadaranyaka , 
for instance, there is a symbolic description of the Horse-sacrifice 
(Ahamedha). 


[ 37 ] 

grow. 

fRI cTrT*. I 

amnayambudhim adarena sumanah sahghah 

-samudyanmano 

manthanam drdhabhaktirajjusahitam krtva 

mathitva tatah 

somafn kalpatarum suparvasurabhim cintamanim 

dhimatam 

nityanandasudham nirantararamasaubhagyam 

atanvate 

Making the resolute intelligence the churning 
rod with the rope of firm devotion attached, those of 
good mind churn the ocean of Scripture with eager- 
ness, and obtain therefrom the Moon, the wish- 
fulfilling tree, the cow of plenty, the wish-yielding 
gem, the ambrosia of eternal bliss, the perennial 
delightful Blessedness pertaining to the wise. 

The story of the churning of the milk-ocean is allegorized 
here. Out of the milk-ocean arose auspicious objects, delightful 
things— each fulfilling some wish or desire of man. The inquiry 
into the purport of Scripture with a resolute intelligence and 
firm devotion yields, not a variety of ends, but the final goal 
which is mok$a. Soma, kalpavrhsa. , kamadhenu, cintamani, amrta , 
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Laksml — all of them, here, stand for one and the same objective 
which is release, t he supreme beatitude , 

[ 38 ] 

JjnsR: 

5lirF*%T gqqqi II 

prakpunyacalamargadarsitasudhamurtih prasannah 

divah 

somah sadganasevito mrgadharah purnasiamo - 

mocakah, 

cetahpuskara.lak§ito bhavati ced'ananda-pathonidhih 
pragalbhyena vijrmbhate sumanasam vrttis tada 

jayate . 

(1) When the clear auspicious Moon bearing the 
figure of the deer rises with a white form seen through 
the opening in the eastern mountains, accompanied 
by the stars, releasing (the world) from dense dark- 
ness, and casting its reflection in the lucid lake, then 
the delightful ocean leaps magnificently, and a way 
of living becomes possible for people who are 
diligent. 

(2) When the tranquil Siva holding the deer in 
his hand appears with an immortal form on account 
of the mountain-like merit acquired earlier, accom- 
panied by the gods, releasing (the world) from primal 
ignorance, and being felt in the mind, then Brahman- 
Bliss becomes clearly manifest, and a transforma- 
tion takes place in the hearts of the good. 
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There is a pun on the words constituting this verse. The 
words apply to the moon as well as to Siva. The two functions 
that the moon fulfils are removing darkness and giving delight. 
Siva’s grace liberates the soul from primal ignorance and grants 
it the plenary happiness. Siva is the transcendent divine Moon. 
The term soma also means 'the One who has Uraa by His side’, 
viz, Siva. 


[ 39 ] 

m if pfcr. qri feirci m 

fsRfecn: WK gUlf^fcTT: 

trails II 


dharmo me caturanghrikah sucaritah papam vinaSam 

gatarh 

Kamakrodhamadadayo vigalitah kalah 

sukhaviskrtah , 

jnananandamahausadhih suphalita kaivalyanathe sada 
manye manasapundarikanagare rdjavatamse 

sthite. 


When the worshipful Lord of perfection who 
bears the Moon as crest-jewel (the great king) is 
crowned in the esteemed city of mind-lotus, the four 
^--footed dharma becomes whole, sin gets destroyed, 
passions such as lust, anger, and pride are removed, 
the times begin to manifest happiness, the crops of 
wisdom and bliss become plentiful. 

Many thinkers have dreamt of political Utopias. The ideal 
state is that in which there is perfect rectitude. Justice and 
harmony, contentment and peace would prevail in such a state. 
Virtue, and not force, would be its foundation. The term Rama ~ 
rajya signifies the ideal State. 
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Saints and sages have given us a vision of Civitas Dei, the 
jCity of God, the kingdom of Heaven. Siva is the king of kings* 
When he makes the mind His capital-city and takes His 
residence there, all will be well with the world. In His kingdom 
dharma will reign, and there will be no trace of sin; wisdom 
and bliss will be in one’s possession ; perfection will be the 
reward. 

For jnclnanandamahau§adhih, there is an alternative reading ; 
jhananantyamahausadhih. 


[ 40 ] 

W wNIsi qqtferi ffi: II 


dhiyantrena vacoghatena kavitakulyopakulyakramair 
ariitai&ca sadaSivasya caritambhorahi - 

divyamrtaih , 

hrtkedarayutadca bhaktikalamah saphalyam atanvate 
durbhikfan mama sevakasya bhagavan viSveSa 

bhitih kutah 

O God ! O Lord of the universe ! With the 
immortal waters of the story of Sada^iva, brought 
with the help of the intellect as water-wheel, speech 
as vessel, and poesy as channels and sub- channels in 
sequence, the crops of devotion in the fields of the 
heart become extensively fruitful. How, then, will 
there be for me, Thy servant, the fear of famine ? 

Here is the parable of agriculture. For soul-culture, the 
waters are the stories relating to the greatness of $iva, the 
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water-wheel is the intellect, the bucket is speech, and the 
channel is poesy. When the heart is irrigated in this manner, 
there is a rich yield of devotion resulting in release. 


[ 41 ] 

*IWRJIW cffew gf A *TT II 


papotpatavimocanaya rucirais'varyaya mrtyumjaya 
stotra-dhyana-nati-pradaksina~saparyalo - 

kanakarnane, 

jihva-citta-$ironghri~hasta-nayana-&rotrair aham 

prarthito 

mam ajhapaya tannirupaya muhur mam eva ma 

me’vacah 


O Conqueror of Death ! I am being entreated 
by my tongue, mind, head, feet, hands, eyes, and 
ears, for engaging them, respectively, in singing Thy 
praise, meditation, bowing, circumambulation, wor- 
ship,, beholding and hearing so that the trouble of sin 
may be removed and the beatitude may be gained. 
Do order me ; show me the way again and again ! 
Do not observe silence with me. 


The essence of devotion is to keep all the sense-organs and 
mind engaged in the service of the Lord. But how should the 
Lord be served ? What are the disciplines ? What are the 
techniques ? These the Lord alone should reveal. Even to 
worship His feet. His grace there should be. Hence, the devotee 
implores the Lord to show the means and methods of worship. 
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and entreats Him not to remain silent „ Siva in His role as 
Daksiijamurti taught through silence. The devotee confesses 
that he is not competent, like Sanaka, Sanandana, Sanatana 
and Sanatkumara, to understand the language of silence. So 
he tells the Lord, “No Dak§inamurti business with me ! Please 
open Thy mouth and teach me through words.” 

[ 42 ] 

qfeiq? sjrjr: 

gRlft % %cT: | 

$5 II II 

gambhiryam parikhapadam ghanadhrtih prakara 

udyadguna - 

stomakaptabalam ghanendriyacayo dvarani 

dehe sthitah , 

vidya vastu-sarnrddhir ity akhila-samagri samete sada 
durgatipriya-deva mamakamano-durge nivdsam 

kuru . 

O God, who art fond of inaccessible fortresses 
(or, Durga)! Do stay always in the fortress of my 
mind which has magnificence as its surrounding 
moats, great courage as ramparts, high qualities as 
royal armies and is provided with the gateways of 
sense-organs that are firm in the body, and is 
endowed with a profusion of provisions consisting of 
knowledge, and thus is complete with all the neces- 
sary appurtenances. 

The mind is compared here to a fortress, and the Lord is 
invited to take His residence there. The Lord is fond of for- 
tresses. He may well reside in the fortress of the mind. There is 
7 
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a pun on the word durga. It means ‘fortress’, and is also a na me 
of Parvati. 


See Lalita-sahasranama , v. 50 : 
' durlabha durgama durga 
duhkkahantri sukhaprada . 


[ 43 ] 

m infer -4r p 

^ 5f|dr 


ma gaccha tvam itastato giriSa bho mayyeva vasam 

hum 

svaminn-adikirata mdmakamanah kantdra- 

smantare, 

vartante bahuko mrga madajuso maisaryamoha - 

dayas 

tan hatvd mrgayavinodarucitalabham ca 

samprapsyasi 

O Mountain-Resident ! O Master ! 0 Prime- 
val Hunter ! Do Thou not wander here and there 
(in search of game)! Do reside in me alone. With- 
in the limits of the dense forest of my mind dwell 
various kinds of infatuated beasts, viz,, jealousy, 
delusion, etc.; killing them, Thou shalt gain the 
delight of engaging Thyself in wild-game. 

The mind is a dense forest replete with wild game. Let 
Siva, the Hunter — chief, indulge in His favourite sport of 
hunting in this rich forest. Thus the mind will be rid of its 
passions, and Siva will have the satisfaction of having done a 
good job. 
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The MahUbharata tells us that 3iva assumed the role of a 
hunter in order to test Arjuna’s prowess and grant him the 
Pasupata weapon. 

In the tiri-rudra the following expressions are used with 
reference to $iva: 

namaste astu dhanvane bahubhyam uta te namah. 

Obeisance be to Thy bow; and obeisance be to Thy two arms I 
vananath pataye namah. 

Obeisance to the Lord of the forests ! 

mrgayugbhyah namo namah. 

Obeisance to the hunter of animals ! 
namab kafhyaya ca 

Obeisance to the One who resides in forests full of stones and 
thorns I 

For v inodarucitalabham ca , there is an alternative reading : 
vinodam acirad agatya . 


[ 44 ] 

# fflt ii 11 

karalagna-mrgah karindra-bhahgo 

ghana-Sardula-vikhandano'sta-jantuh, 
giriso vifadakrtis ca cetah - 

kuhare pancamukho’ sti me kuto bhih 
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In the cave of my heart dwells the Lord with 
five faces (lion), the Mountain-Resident, who holds 
a deer in the hand f which has caught a deer as prey), 
who killed the Elephant - demon (which can destroy 
elephants), who destroyed the ferocious Tiger-demon 
(which can overcome even tigers), who has on him 
dead animals (which has near it animals which it has 
killed), and who has a white form (which has a 
majestic appearance). Whence is there fear for me! 

The present verse is in the form of a pun. The expressions 
apply both to Siva and lion. Siva has five faces; so, He is 
called Pancamukha . The word also means ‘lion*. 

The mind of the devotee is described as a cave. When the 
Siva-lion resides in this cave, the devotee need have no fear at 
all. 


[451 

i 

ti fcfi? p ii an il 


chandaMakhi-iikhanvitair dvijavaraih samsevite 

dafvate 

saukhyapadini khedabhedini sudhasaraih 

phalair dlpite 

cetahpaks isikhama ne tyaja vrthasancaram any air 

alarn 

nityam Sankarapadapadmayugaliriide viharam 

kurti. 
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O Mind-bird, the beautiful ! Rest always in 
the x^est of the lotus-feet of Sankara, which is sought 
after!, the most learned in the sections of Vedanta 
(the birds sitting on the branches of the tree), which 
is eternal enduring), which affords happiness 
(comfort), which removes sorrow (weariness), and 
which shines with fruits of felicity (nectarine fruit). 
Leave off futile wanderings. You have had enough 
of other pursuits ! 

The devotee addresses the mind as a bird, and exhorts it to 
take shelter in the nest of the Lord’s feet. Why should it fly 
about here and there in vain, only to get exhausted and tired ? 
Its security and safety lie in the nest. Let it rest there in peace 
and joy ! 


L46] 

3 is Afar I 

Al 31333^1*3 fafcTFTI^^^NrF^ || 

akirne nakharaji-kanti-vibhavair udyat-sudha - 

vaibhavair 

adhaute’pi ca padmaraga-lalite hamsa - 

vrajair aSrite, 

nityam bhaktivadhuganati ca rahasi sveccha- 

viharam kuru 

sthitva manasa-rajahamsa girijanathahghri- 

saudhantare, 

O Mind, the royal swan! Stay in the mansion 
of the feet of the Mountain-Daugther’s Lord, which 
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is lit by the brilliant splendour of all the toe-nails, 
white-washed with the rays of the waxing moon, 
made charming with rubies, and resorted to by the 
swarm of swans (saints)! In privacy, along with the 
wives of devotion, may you disport yourself as you 
please! 

The bird-analogy is continued in the present verse. Here, 
the mind becomes the royal swan, and the Lord’s feet its stately 
mansion. Let the mind stay at Siva’s feet and derive all its 
pleasures therefrom ! It is at His feet that the saints and sages 
revel. The word hamsa means both ‘swan’ and ‘saint’ or ‘sage’. 

[47 j 






Sambhudhyana-vasantasahgini hrdarame 

’ ghajirnacchadah 

srasta bhaktilatacchata vilasitah 

puny apravalairit afy, 

dlpyante gunakoraka japavacah puspani sadvasana 
jMnananda-sudhamaranda-lahari 

samvitphalabhyunnatih. 

In the garden of the heart that is in the spring 
season of meditation on 3ambhu, the assemblage of 
creeper-plants of devotion which have shed the old 
leaves of sins and taken on the fresh tender leaves of 
merit, the buds of virtue, the blooms of words that 
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repeat the sacred names, the sweet scents (good 
impressions), the profusion of the nectar-juice of 
flowers of wisdom and bliss, the increase of the 
fruit of consciousness— these abound in a brilliant 
manner. 

Here is a poetic description of the devoted heart. The heart 
is the delightful garden where the creepers of devotion grow in 
profusion. The season too is propitious— the spring season of 
meditation. A rich harvest is assured, of beautiful flowers 
and delicious fruits— good words, good deeds, and good 
thoughts. 


[48 j 






o 


nitiyananda-rasdlayam suramunisvan- 

tambujataSrayam 

svaccham sad-dvija-sevitam kalusa-hrt 

sadvasandviskrtam , 

sambhudhyana-sarovaram vraja mano- 

hamsavatamsa sthiram 
kim ksudraSraya-palvala-bhramana- 

samjataSramam prdpsyasi. 


O Mind, the best of swans ! Go to the lake of 
the meditation on Sambhu, which is the reservoir of 
eternal bliss, which blooms with the lotuses of the 
hearts of gods and ascetics, which is clear and is 
resorted to by the good and the wise (swans), which 
removes dirt (sin), which emits good scents, and 
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which is calm. Why do you tire yourself by wander- 
ing in the muddy pools of service to the low? 

Here again the mind is addressed as the royal swan. Its 
proper place is in the limpid lake of Siva-meditation. Let it not 
demean itself by resorting to muddy pools — the so-called patrons 
who are small-minded and hard-hearted ! ! 

There is deprecation, once again, of the seeking of patronage 
under people who are low and mean. 

L49] 










anandamrtapurita harapadambhojalavalodyata 
sthairyopaghnam upetya bhaktilatika 

Sakhopaiakhanvita, 

uccairmanasakayamanapatalim akramya 

ni§kalma§a , 

nityabhl§taphalaprada bhavatu me 

satkarmasamvardhita . 


May the creeper of devotion yield me the fruit 
that I always desire - the creeper that has been 
nurtured by the water of joy, that has sprouted and 
grown from the lotus-feet of 3iva, that is rich with 
shoots and sub-shoots, having entwined itself around 
a supporting pole (constancy or firmness), that has 
spread itself over the lofty mind Randal, that is 
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without blemishes, and that has been nourished with 
good deeds 1 

In verse 47, devotion was compared to creepers. Here, the 
process whereby the devotion-creeper could be nurtured and 
made to yield the maximum fruit is described. Let the waters 
of divine ecstasy nourish it. Let it sprout from the feet of the 
Lord. Let it be supported by the characteristics of constancy. 
Let it spread all over the mind and cover it. Thus will pure 
devotion, augmented by good deeds, yield the fruit of true 
wisdom leading to release. 


[ 50 ] 


sandhyarambha - vijrmbhitam s rutis irahsthanaltar- 

adhisthitam 

saprema-bhramarabhiramam asakrt-sadvasana- 

fobhitam, 

bhogindrabharanam samastasumanahpujyam 

gunaviskrtam 

seve irigin-mallikarjuna-mahdlihgafn 

Sivalihgitam . 

I adore Mallikarjuna, the great Linga at Sri- 
Saila (the Arjuna tree entwined by jasmine creepers 
on the beautiful mountain) who is embraced by 
Parvati (which is auspicious), who dances wonderfully 
at dusk (which blooms profusely in the evening), who 
is established through Vedanta (whose flowers are 
8 
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placed on one’s ears and head), who is pleasing with 
the loving Bhramarambika by His side (which is 
grand with eager honeybees humming around), who 
shines in the repeated contemplations of pious people 
(which always wafts good scent), who wears serpents 
as ornaments (which embellishes those who seek 
enjoyment), who is worshipped by all the gods 
(which is the best of flower-trees), and who expresses 
virtue (and which is well-known for its high quality). 

In this verse and the next is celebrated the 3iva-linga of 
Sri-Saila. Sri-^aila in Andhra is a renowned place of £aiva 
pilgrimage. The Linga of this holy place bears the name 
‘Mallikarjuna’; and the Devi is known by the name ‘Bhrama- 
rambika*. The term ‘Arjuna’ is also the name of a tree. And, 
‘Bhramarambika’ may mean also the female-bee. Hence, there 
is a pun on the words of this verse. 

[ 51 ] 

bhrhgicchanatanotkatah karimadagrahi sphuran- 

fhadhava - 

hlado nadayuto mahasitavapuh pancesuna 

jcadrtah, 

satpak§ah sumanovane$u sa punah saksanmadiye 

mano- 

raj'm bhramaradhipo viharatam tirisailavast 

vibhuh . 
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The all-pervading Lord of Bhramarambika who 
resides in Sri-Saila (the bee that resides on the hill 
and goes about everywhere), who dances in accor- 
dance with the wish of sage Bhrngin (which follows 
the lead of the queen-bee), who quelled the pride of 
the Elephant-demon (which drinks the rut of 
elephants), who is delightful with the effulgent 
Mahavisnu (which delights in the spring season), who 
is endowed with the sound ‘Om* (which makes the 
ringing sound), who has a shining body (which has 
blue-black body), who is the refuge of Manmatha 
(which is an accomplice of the god of love), who is 
intent on protecting the good (which is found in the 
flower gardens, and has beautiful wings), and who 
is immediately present (which is before one’s eyes) — 
may He revel in my mind-lotus ! 

Here again is a pun on the words. The references are to the 
Lord of Sri-£aila and to the chief bee. 

Mallikarjuna Mahalinga is one of the twelve Jyotirlingas, 1 
the most sacred of diva’s emblems. The twelve Lingas are these: 
(1) Somanatha in Saura$tra, (2) Mallikarjuna at £>ri-5aila. 
(3) Mahakala at Ujjayini, (4) ParameSvara at Omkara, (5) 
Kedara on the Himalayas, (6) Bhima^ankara at Dakin! (7) 
Vi£ve6a at Varanasi, (8) Tryambaka at the source of the 
Godavari, (9) Vaidyanatha at Gitabhumi, (10) NageSa at 
Darukavana, (11) Rame^a at Setubandha, and (12) Ghu£- 
me£a at $ivalaya. The very utterance of the names of these 
Lingas is believed to confer on the devotee great merit and all 
that is auspicious. 


[ 52 ] 

*\ 
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Spit H ipffllcW II 

karunydmrtavarsinam ghanavipad- 

grismacchidakarmathaih 
vidyasas$yaphalodayaya sumanafy-samevyam 

icchdkrtim , 

nrtyad-bhaktamayuram adrinilayam cancaj - 

jatamandalam 

Sambho vdhchati nilakamdhara sada tvam 

me manaScatakah . 

O Giver of auspiciousness! O blue-throated 
Lord! (O dark water-cloud!) The cataka bird of 
my mind always longs for Thee who dost shower the 
ambrosia of compassion (the cloud which pours down 
merciful water), who hast the power to remove for- 
midable difficulties (which is capable of removing 
burning heat), who art adored by the pious for 
the sake of gaining the fruit of wisdom (which is 
desired by good farmers for cultivating plentiful 
crops), who canst take any form (which assumes odd 
shapes, who art surrounded by dancing devotees 
which is pleasing to the dancing peacocks), who 
livest on the mountain (which is over the peaks of 
hills), and who hast moving matted locks (and which 
is accompanied by brilliant lightning). 

There is a pun in this verse also. JThe references are to Siva 
and the rain-cloud. The term Nilakamdhara means (1) the Blue 
-throated Lord, and (2) the rain-bearing cloud. Cataka is a 
bird which depends for its sustenance on the rain-drops directly 
as they fall. 'Hence, its intense longing for the rain-clouds. 
"Similarly says the devotee, “ does my mind pant for 
Thee, O Lord!” At the sight of the rain-cloud, the peacocks 
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spread their plumage and dance in glee. So do the devotees 
dance in joy at the vision of the Lord. The gentle rain that falls 
from above removes the bad effects of heat, makes the soil fertile 
and provides sustenance for all beings, Siva, the supreme Lord, 
destroys all sorrow and grants the final beatitude to the soul, 
through the grace that flows out of Him. 

[ 53 ]' 

wA srai- 

ci i! II 

akatiena Sikhi samasta-phaninam netra kalaplnata- 
nugrahi-pranavopadesaninadaih kekltiyo glyate , 
iyamam sailasamudbhavam ghanarucim drstva 

natantam muda 

vedantopavane vihararasikarh tarn riilakantham 

bhaje. 

I adore the blue-throated Lord (peacock) who 
has the sky as his crest, who wears the chief of all 
the serpents as ornament, who is praised as being 
endowed with 'ke kP sounds by the utterances of 
instruction in the syllable f Om* which blesses the 
devotees, who dances in mirth seeing Parvati, daugh- 
ter of the Mountain, bearing a sheen like the cloud, 
and who enjoys sporting in the forest of Vedanta. 

In this and the next few verses, the dancing form of $iva 
is praised. In the present verse, the Lord is likened unto a 
peacock. For this cosmic Peacock, the sky is the crest, the 
peahen is Parvati, and the dance-ground is Vedanta. Serpents 
are Its ornaments, and the Pranava is Its sound-symbol. 
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The term NUakantha is here used to mean (1) Siva with blue 
throat, and (2) the peacock with blue coloured neck. 


[ 54 ] 





ssiRt enf^idci I 

qferassRRipeai feptfl g ii ll 

NS 


sandhya gharmadinatyayo harikaraghata - 

prabhutanaka- 

dhvano varidagarjitam divisadafn 

drsticchata cancala, 

bhaktanam paritosabaspavitatir vr§tir mayurl diva 
yasmin ujjvala-tandvam vijayate tam, 

riilakantham bhaje. 


I adore the blue-throated Lord (peacock) whose 
scintilating dance prevails, with the evening as the 
end of the summer season, with the sound produced 
by the beating of the drum by Visnu as the rumbling 
of the clouds, with the row of eyes of the heavenly 
gods as lightning shafts, with the tears of joy shed 
by the devotees as rain, and with Parvati as peahen. 

Here is a description of the glorious dance of the Lord in 
ithe evening. The simile of the peacock is continued* For the 
peacock's dance, the accompaniments are the thundercloud, 
lightning shafts, shower of rain, and peahen. For the Lord's 
cosmic dance, the accompaniments are the drumbeat by 
Vi§flu, the sparkling eyes of the gods that witness the dance in 
wonderment, the joyous tears of devotees, and the Lady of the 
Mountain, Parvati. 
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[ 55 ] 

f^^TTrT: 


A'Nt 






adyaydmita -tejase srutipadair vedyaya sadhyaya te 
vidyanandamayatmane trijagatah samra- 

ksanodyogine 

dhyey a yakilayogi bhih suraganair geyaya mayavine 
samyak tandava-sambhramaya jatine 

seyam natih sambhave . 

May this obeisance be to Thee, Sambhu with 
the matted locks, who art the first cause, the limitless 
light, who art known through the texts of Scripture, 
who art what is to be gained, of the nature of 
knowledge and bliss, who art intent on saving the 
three worlds, who art the object of meditation for 
all the yogins, and whose praise is sung by the 
groups of gods, who art the wielder of maya , and 
who art engaged in dancing exquisitely. 

It is from the dance of Sambhu that the universe arises; it 1 
is by that dance that the universe is sustained; and it is through 
the divine dance that the universe is dissolved. It is dance that 
veils the truth, and it is dance that showers grace upon the soul. 
The five functions of Siva are but different forms of His dance. 
The five functions are: creation (srsti), preservation (sthiti), 
destruction ( samhara ), veiling [tirodhana), and bestowing grace 
(anugraha). The dance is Siva's maya . Hence, He is called 
mayavin. Siva is the ground of all beings, the source of all 
things. He is of the nature of existence [sat), consciousness [cit), 
bliss ( ananda ). He is known through the Vedas. He is the 
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supreme goal. He is the one support of all the worlds. It is on 
Him that the yogins meditate; it is His praise that the gods 
sing. Wonderful is His cosmic dance— the dance that sustains 
and saves all beings ! 

1 . 56 ] 

• 

sjfeq m ri%: si*# n ^ 11 

nityaya trigunatmane purajite katyayariisreyase 
satyayadikutumbine muuimanah-pratyaks a- 

cinmurtaye , 

mdyasrsta-jagatrayaya sakalamnayanta-samcarine 
sdyam-tandava-sambhramaya jatine seyam 

natih sambhave. 

May this obeisance be to Thee, Sambhu with 
the matted locks, who art eternal, who art embodied 
in the three gunas who didst conquer the cities, who 
art the supreme value for Parvati^the truth, the first 
pater familias , who art of the nature of consciousness 
directly perceived by the ascetics in their minds ; 
who didst create the three worlds through mayd , who 
dost move in all the Vedanta texts, and who art 
engaged in dancing the evening dance. 

Here, again, we have a glorious vision of Siva's evening- 
dance. It is the Eternal that dances — the great Lord with 
matted locks, indicating the cardinal directions in space. It is 
with Parvatl by His side that He dances, and thus creates the 
world through mayd. His is the first family (adikutumba). As a 
familiar verse says; 
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mata ca parvatl devi pita devo mated varah. 

(Parvati is the Mother, and MaheSvara is the Father). 

Although He is omnipresent and is the source of all beings 
and their first parent, it is not easy to realize Him. He becomes 
manifest only to the sages and saints. And, He is knowable 
through Vedanta alone. 


[ 57 ] 

RxITW 

sqq M * ^ I 

7?5lt?cR- 

fmm f| hi *r iw® ^ 

nityam svodara-puranaya sakalan uddidya vittaSaya 
vyartham paryatanam karomi bhavatah 

sevam najane vibho , 

majjanmmtara-punyapaka-balatas tvatn darva 

sarvantaras 

ti$thasyeva hi tern va pasupate te rak § - 

aniyosmy aham. 

O Lord of souls ! O, the all-pervading One !- 
O Siva ! I seek all people always, motivated by desire 
for wealth and for the sake of filling my belly, and 
thus wander in vain ; and to be in Thy service I do 
not know. On the strength of the maturation of the 
merit acquired by me in previous lives, Thou stayest 
as the inner ruler of all. Therefore it is but meet 
that I should be protected by Thee. 

The futility of seeking the patronage of low people by 
serving them is pointed out more than once in this poem. Even 

9 
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if such people extend their patronage, it is not good. Such 
patronage blesses neither those who give nor those who receive. 
Yet, the average individual, prompted by greed for wealth 
dances attendance on those whom he considers to be rich and 
powerful, on account of delusion. What a waste of time, and 
what misuse of God-given opportunity ! 

In spite of this, some souls feel the presence of God on 
account of past merit. The way to perfection lies open before 
them. If they take to the way, they will be saved. 


L58] 

# qfejFSR: totolH tow 
to to & i 

fa: f % to totorffl- 

sto toifa *t tnsneito wi 11 

eko varija-bandhavah k§itinabhovyaptam 

tamomandalam 

bhittva locanagocaro’ pi bhavati tvafh 

ko fisuryaprabhah, 

vcdyah kirn na bhavasyaho ghanataram kidrg - 

bhaven-mattamas 

taUsarvam vyapaniya me paSupate saksat- 

prasanno bhava. 

O Lord of souls ! The one sun, destroying the 
darkness that pervades earth and heaven, becomes 
visible. Thy luminosity exceeds that of crores of 
suns ! Why, then, dost not Thou become known ? 
Oh, how intensely dense my darkness (ignorance) 
should be? Do destroy this entirely, and become 
directly manifest to me. 
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The supreme Self is self-luminous. It does not require any 
other light for becoming manifest. In the physical world, the 
sun is a luminary that shines by itself. In the spiritual sense, 
the Self has transcendent luminosity. If we must use a physical 
imagery, we must say that the luminosity of the Self exceeds 
that of a crore of suns. Yet, why is it not manifest to us ? It is 
not true to say that the Self is not manifest at all. The Self is 
not fully manifest either. It is manifest, and yet not manifest. 
(See Tancadaii i. 11; bhane'py abhatasau.) This paradoxical 
situation is the result of maya or avidyj (nescience). The devotee 
appeals to the supreme Self, God, for effecting the removal of 
nescience. 

[ 59 ] 

qsisR m qtePf? 

#p: srf?r%i ^ I 

%rr 

hamsah padmavanam samicchati yatha nilam- 

budath catakah 

kokah kokanadapriyam pratidinam candram 

cakoras tathd , 

ceto vanchati mamakam paSupate cinmarga - 

mrgyam vibho 

gaurinatha bhavat-padabja-yugalam 

kaivalya-saukhyapradam . 

O Lord of souls ! O the all-pervading One ! O 
Consort of Parvatl ! Just as the swan longs for the 
lotus-tank, the cataka bird for the dark rainclouds, 
the cakravaka bird for the sun, and the cakora bird 
for the moon, so does my mind long for Thy lotus- 
feet which are to be reached through the path of 
knowledge, and which yield the bliss of perfection. 
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Some similes are given here for the longing of the devotee's 
heart for God. In each of the pairs mentioned, the lower 
member cannot do without the higher member; it is dependent 
on, and is devoted to the other. The pairs are these : the swan 
and the lotus-tank, the cataka bird and the rain-cloud, the 
cakravaka bird and the sun, the cakora bird and the moon. 
Here, we have four species of birds ; each longs for the member 
mentioned along with it. The swan subsists on the lotus-stalks. 
The cataka bird, as we have already seen, is said to live by 
drinking rain-drops. The cakravaka couples, it is believed, are 
separated and mourn during night; hence, their longing for the 
sun. The cakora bird is supposed to subsist on moon-beams. 
Likewise is the devotee's heart set on the feet of the Lord. 

[ 60 ] 

m- ssppl npwftMfa : sr snffofl I 
%r: m pi ww 

rodhastoyahrtah sramena pathikad chayam 

taror-vrstito 

bhitah svasthagrham grhastham atithir 

dinah prabhum dharmikam , 
dlpam samtamasakulas ca dikhinam ^ 

ditavrtastvam titha 
cetah sarvabhayapaham vraja sukham 

Sambhoh padambhoruham. 

Just as a man being dragged by a current of 
water seeks to reach the shore, a tired traveller the 1 
shade of a tree, the one afraid of rain the shelter of 
his house, a guest the house-holder, the one who is 
poor the philanthropic gentleman, the one who is 
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troubled by dense darkness a lamp, and the one who 
is afflicted by cold, fire, even so, O mind, reach with 
ease the lotus-feet of $ambhu that can drive away 
all fear ! 

Some more similes, to explain the need for the soul to seek 
shelter at the feet of the Lord. In each of the pairs, there is 
the relation of the protected and protector, the sheltered 
and shelter, the saved and saviour. There are bitter situations 
from which one may want to be saved: in each case, one longs 
for that which will save him. A person caught in a rushing 
stream will find safety if he manages to reach the shore. A 
weary traveller will be on the look-out for the shade of a tree: 
A man drenched in rain will want to take shelter in a house. A 
mendicant will go to a house-holder for alms. A poor man will 
seek the patronage of a rich person who is generous. The one 
who gropes in the dark will badly need a lamp, A person in 
freezing cold will endeavour to reach a fireside. Similarly, the 
one who wants to gain freedom from fear should take refuge 
in the Lord. And, who is there that does not want to get rid 
of fear? 


[ 61 ] 


^Tfsro^cTT f&R: 
snafo'tf m CPU R5N3: 


ankolam nija-bija-santatir ayaskantopalam sucika 
sadhvl naija-vibhum lata ksitiruham 

sindhuh saridvallabham , 
prapnotiha yatha tatha pahpateh padaravinda- 

dvayam 

cetovrttir upetya tisthati sada sa bkaktir 

ity ucyate . 
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Just as, here, the seeds of the ahkola tree go and 
attach themselves to the tree, the needle sticks to 
the magnet, the chaste woman to her lord, the 
creeper to the tree, and the river (runs) to the ocean, 
even so if the flow of the mind reaches the lotus-feet 
of the Lord of souls and remains there always, that 
is called devotion. 

The previous two verses lead to the present one where devo- 
tion is defined. The similes given here are taken from the 
living as well as non-living realms. Here, again, the higher 
member of each pair is indispensable for the lower member. 
These similes are meant to illustrate the nature and value of 
constant attachment to a single ideal. Such constancy, when it 
is in relation to God, is called devotion (, bhakti ). 

[ 62 ] 

qqf ufa \\ 

anandaSrubhir atanoti pulakam nairmalyatakhadanam 
vacaSahkhamukhe sthitaiSca jathara-purtim 

caritramrtaih , 

rudraksair bhasitena deva vapuso rak§am 

bhavad-bhavana - 

paryahke vinivetiya bhaktijananl bhaktar - 

bhakam raksati , 

O God ! the mother, Devotion, protects the 
child, the devotee, by bathing (thrilling) him in 
(with) the waters (tears) of bliss, by dressing him 
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in the colthes of purity, by feeding him with the 
ambrosia of Thy stories contained in the mouth of 
the conch, the speech, by girding his body with 
the amulets of Rudra-beads and sacred ash, and 
by putting him to sleep in the cradle of Thy con- 
templation. 

Devotion is, here, compared to a mother, and the devotee 
to her child. Devotion invests the devotee with both external 
indications and internal characteristics of God-love. Rudraksa- 
beads and sacred ash adorn his body. He relates the legends 
about 3iva, and enjoys listening to them when related by 
fellow-devotees. Tears of joy flow from his eyes. His mind 
becomes pure. And, he loses himself in divine contemplation. 

Of the devotees, the Naradabhakti-sutra (68) says : 
‘Conversing with one another with voice choked, eyes shed- 
ding joyful tears, and body thrilled, they purify their families 
and the entire earth.’ 


[ 63 ] 

ipgquf ftq=sM gdRqtff^Tfeq^pm i 


margavartita-paduka pasupater ahgasya kurcdyate 
gandu$ambu-nisecanam puraripor 

dwyabhiukayatty 

kimcid-bhaksita-mamsakesakabflam navyopaharayate 
bhaktili kim na karoty aho vanacaro 

bhaktavatamsayate . 

The foot-wear worn out through use on (forest) 
paths became the indicator betwixt the eye-brows 
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on the body of the Lord of souls ; the pouring of 
water borne in the mouth became divine bath for 
the Conqueror of the Cities ; the remnant handful 
of meat, part of which had been eaten, became 
fresh food-offering. What will not devotion do ? 
Ah, the hunter became the best of devotees ! 

Here is Sankara’s tribute to Kangappar as the paragon of 
devotees. The wild hunter worshipped the Lord in his own 
bizarre way. He did not know the idstras. The rules of 
formal worship were unknown to him. Of the need for 
external purity while offering worship, he had not even an inkling. 
His strange mode of worship was regarded as an act of 
desecration by the temple-priest. But it was that worship that 
pleased the Lord most. The hunter received the name 
‘Kaggappar’ from the Lord, because he had given one eye to 
Him and was ready to give the other one also. Who can excel 
Kaggappar in devotion? He was, indeed, the foremost among 
bhaktas . 

Magikkavacakar has the following verse in his Tiruvacakam 
(G. U. Pope’s translation): 

‘There was no love in me like Kaggappan’s : 

When He, my Sire, saw this, me poor 

Beyond compare, in grace He made His own; 

He spake, and bade me come to Him. 

With heavenly grace adorned He shines, and wears 
White ashes, and the golden dust! 

To Him, — of mercy infinite, — go thou, 

And breathe His praise, O humming bee’. 

(Tirukkottumbi , 4.) 

Schomerus observes : “ In the Periapuraga it is related of 
Kaggappan that while out shooting he found an abandoned 
statue of $iva and forgetting the world and himself out of love 
towards $iva he put himself entirely to the service of the J?iva 
statue and even sacrificed his eyes in the service.” (Quoted by 
Soderblom in Living God , O.U.P., 1933, pp. 137-8). 


(to be continued) 



Siva Pancaksaranaksatramala 


Sankara Bhagavatpada 


“Namah Sivaya” the five lettered holy mantra 
of C «S iaivas occurs in the Satarudriya section of Yajur 
Veda. The mantra when uttered in the order 
“Sivayanamah” is called muktipahcaksara. The letter 
‘Si’ stands for ‘Siva’, ‘va’ for anugraha Sakti , ‘ya’ for 
the soul, f na* for tirodhana sakti and f ma’ for the 
mala or spiritual impurity. In the same way as *asi * 
in Tattvam-asi functions as a link between ‘Tizf 
(brahman) and ( tvam’ ( jiva ), so 6 va’ the anugraha Sakti 
links the soul with the God or f ya } with *si\ 

Adi Sankara expounds the greatness of Lord 
Siva in twentyseven verses which constitute a 
necklace made of twentyseven gems that adorn the 
neck. As the number twentyseven is associated 
with the twentyseven stars and as they repeat the 
pahcaksara in every line of the verse this hymn of 
praise is called Siva Pahcaksaranaksatramaldstotram . 


Translation, Notes and Commentary by Shrx P. Thirugnanasambandan. 

10 
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If one reads the whole hymn he repeats the mantra 
108 times and consequently it is highly efficacious. 

[1] 

W f^RR 

w frierra I 

W $RR 

5W f?iRR II ? II 

Srimadatmane gunaikasindhave namah 8 ivaya 
DhamaleSadhutakokabandhave namah 8 ivaya 
Namadesitanamadbhavandhave namah Sivaya 
Pamaretarapradhanabandhhave namah 8 ivaya. 

Obeisance to Siva, the Supreme soul, the 
matchless ocean of virtues ; Obeisance to iSiva 
whose streak of brilliance overpowers the Sun ; 
Obeisance to Siva for whose devotees the dangerous 
well of worldly life exists but in name; Obeisance to 
Siva, the foremost kinsman of the learned. 

[ 2 ] 

^ w §RR I 

q^BK°IF? ^1^5 h W RRR 

^ W f^RR II \ II 

Kalabhita viprabalapala te namah 8 ivaya 
8ulabhinnadustadaksaphala te namah 8 ivaya 
Mulakaranaya Kalakala te namah 8 ivaya 
Palayadhuna dayalavala te namah 8 ivaya 
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Obeisance to Siva the protector of that young 
brahmin boy (Markandeya) who was afraid of Tama; 
Obeisance to Siva who broke the forehead of the 
wicked Daksa with his trident; Obeisance to Siva, 
the primeval cause as well as the destroyer of Yama; 
Obeisance O Siva , do protect me now, O repository 
of compassion. 

[3J 

Sum 

w f^isnqr l 

sfesrow w Sum 

3J8q^ II ? || 

Istavastumukhyadanahetave namah Sivaya 
Dusta daityavamta dhumaketave namah Sivaya 
srstiraksanaya dharmasetave namah Sivaya 
Astamurtaye Vrsendraketave namah Sivaya. 

Obeisance to Siva, the principal donor of things 
desired; Obeisance to Siva, the fire of destruction to 
the wicked host of demons; Obeisance to Siva, the 
Creator and Protector, the bridge of dharma ; 
Obeisance to Siva, the bull-bannered, the God of 
eightfold form (earth, water, fire, air, ether, sun, 
moon and Yajamana) 

[4] 

5TR: 

^ fsm l 
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h *w: %5 m ii « a 


Apadadribhedatahkahasta te namah Sivaya 
Papahari divyasindhumasta te namah tiivaya 
Papadarine lasannamasta te namah tfivaya 
$apado§akhandanaprasasta te namah tiivdya 


Obeisance to Siva, whose hand is the chisel that 
breaks the mountain of calamities; Obeisance to 
Siva on whose head flows the celestial river Ganges 
that removes all sins; Obeisance to Siva, towards 
whom salutations flow in succession and who 
destroys sins ; Obeisance to Siva famous for his 
destruction of the evils of curse. 


L5] 

TOHTO&TO ^ TO 

3 5W*. II H II 

Vy omakes a divyabhavyarupa te namah tfivaya 
Hemamedinidharendracapa te namah tfivaya 
Namamatradagdhasarvapapa te namah tiivaya 
Kdmanaikatdnahrddurapa te namah tfivaya 

Obeisance to Siva whose tresses are the space 
and whose form is divine and auspicious; Obeisance 
to Siva, the wielder of the bow in the form of 
mount Meru; Obeisance to Siva the utterance of 




SIVA PAftCAK$ARANAK$ATRAMALA 


281 


whose name burns all sins; Obeisance to Siva who is 
inaccessible to those whose hearts hanker after only 
pleasure. 


[ 6 ] 

fa ffefw sfe 3 W Sum I 
mm w $\m 

w fim II % ii. 


Brahmamastakavatinibaddha te namah tiivaya 
Jihmagendrakundalaprasiddha te namah tfivaya 
Brahmane pranltavedapaddhate namah tfivaya 
Jihmakaladehadattapaddhate namah tiivaya 


Obeisance to Siva who wears a row of Brahma's 
skulls; Obeisance to Siva noted for his ear-ring in 
the form of lordly serpents; Obeisance to iSiva, the 
author of Vedapaddhati created for the sake of 
Brahma; Obeisance to Siva who kicked with his foot 
the crooked God of death. 


L 7 ] 


“ w fom 
~~ W teq II « II 


KamanaSanaya fttddhakarmane namah tiivaya 
Samagana jayamanaSarmane namah iivaya 
Hemakanti Cakacakyavarmane namah tfivaya 
Samajasurahgalabdhacarmane namah tiivaya 
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Obeisance to Siva, the God of pure deeds and 
the destroyer of Cupid; Obeisance to Siva, who feels 
delighted on listening to the music of Samaveda; 
Obeisance to Siva who is surrounded by a halo of 
lustre resembling the Sheen of gold: Obeisance to 
Siva who wears the hide of Gajasura. 

[ 3 ] 

qq: jgojTC I 

w fwr 

fl^Rqtqqiq qq: fwr || t II 

Janmamrtyughoradukkhaharine namah tfivaya 
Cinmayaikarupadehadharine namah tiivaya 
Manmanorathavapurtikarine namah tfivaya 
Sanmanogataya Kamavairine namah tiivaya 

Obeisance to Siva who dispels the horrid sorrow 
attendant on birth and death; Obeisance to Siva 
whose body is naught but consciousness; Obeisance 
to Siva who fulfils my desires; Obeisance to Siva, 
the enemy of cupid and who dwells in the minds of 
the wise. 

[ 9 ] 


3J3RF5T5FS& qq: 

qq: %qTq I 



qq: f^Tcfiq 


3*%^ qq: focpr || % || 
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Tasks arajabandhave dayalave namah Sivdya 
Daksapanisobhikahcandlave namah Sivdya 
Paksirajavahahrcckayalave namah Sivdya 
Aksiphala vedaputatalave namah Sivdya 


Obeisance to Siva, the compassionate who is the 
kinsman of Kubera; Obeisance to Siva in whose 
right palm shines a golden pitcher ; Obeisance to 
Siva who reposes in the heart of (Visnu) whose 
vehicle is Garuda; Obeisance to Siva who has an eye 
on his forehead and whose mouth is sanctified by the 
recitation of Vedas. 


[ 10 ] 

l 

^ HcTT II K* 


Daksahastanis thajatavedase namah Sivdya 
Aksaratmane namadbidaujase namah Sivdya 
Dik$itaprakaditatmatejase namah Sivaya 
Uksarajtivaha te satam gate namah Sivaya 


Obeisance to Siva who has in his right hand the 
holy fire; Obeisance to Siva who is immortal in 
nature and who is saluted by Indra; Obeisance to 
Siva who reveals his power to the initiated ; 
Obeisance to Siva who rides on the sacred bull and 
who is the, refuge of noble men. I 
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[ii] 

to 

TO I 

3?t%% to fsrara 

5[I5Rl^^cIPl^ir^ TO f^R II K II 

Rajatacalendrasanuvasine namah Sivaya 
Rajamananityamandahasine namah Sivaya 
Rajakorakdvatamsa bhasine namah tfivaya 
Rajarajamitrata prakaSine namaJ} tiivaya 

Obeisance to Siva who dwells on the summit of 
(Kailasa) the silver mountain; Obeisance to Siva 
who ever shines with his gentle smile; Obeisance to 
Siva who has the crescent moon to adorn his head 
and who radiates lustre; Obeisance to Siva, who 
extends friendship to Kubera. 


[ 12 J 

TO %5TR 
TO | 

to focrre 

to fcm ii & n 



Dinamanavalikamadhenave namah tiivaya 
Sunabanaddhakrtkrsanave namah iivaya 
Svanuragabhaktaratnasdnave namabi S Uvayd 
Danavandhakdracandabhanave namah ifivdya 


Obeisance to Siva who is (wish granting) 
Kamadhenu to the poor mortals; Obeisance to Siva, 
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the fire that burnt the flowery arrowed Cupid ; 
Obeisance to Siva who is a 'Mem' to the loving 
devotees; Obeisance to Siva, the fierce Sun that 
dispels the darkness in the form of demons. 

[ 13 ] 

sw: fosrra ll n II 

Sarvamahgala kucagrasayine namah Sivaya 
SarvadevataganatiSayine namah Sivaya 
Purvadevanasasamvidhayine namah Sivaya 
Sarvamanmanoja bhahgadayine namah Sivaya 

Obeisance to Siva who reposes on the bosom of 
Uma the auspicious Goddess; Obeisance to £iva who 
excels all groups of divinities ; Obeisance to Siva 
who causes the destruction of demons; Obeisance to 
Siva who destroys all the effects of Cupid. 

[ 14 ] 

5WJ i 

sw: folPT II II 


11 
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Stokabhaktito 3 pi bhaktaposine namah $ id ay a 
Makar andasaravarsibhasine namah tfivaya 
Ekabilvadanato * pi tosine namah iSivaya 
Naikajanmapapajalaso^ine namah tfivaya 


Obeisance to Siva who supports the devotees 
even if they show a little devotion ; Obeisance to 
Siva whose speech is as sweet as the essence 
of honey; Obeisance to Siva who is pleased even 
with a single bilva leaf; Obeisance to Siva who 
dries up the entire sins accumulated in many births. 


[ 15 ] 

m 11 n ll 


Sarvajivaraksanaikafiline namah tfivaya 
Parvatipriyaya Bhaktapaline namah tiivaya 
Durvidagdhadaityasainyadarine namah tfivdya 
SarvarUadharine kapaline namah tiivdya 


Obeisance to Siva who is ever disposed to 
protect all living beings; Obeisance to Siva, the 
protector of his devotees and the beloved Lord of 
Parvati; Obeisance to Siva the destroyer of the 
wicked demoniac forces; Obeisance to Siva, adorned 
with skulls, who wears the moon (on his head). 
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<nff cl w %\m 

^ ^ Wcn^i ^ sn: i 

% fro §\m 11 is 11 

Pahi mam Umamanojnadeha te namah Sivdya 
Dehi me varam sitadrigeha te namah Sivdya 
Mohitarsikamim samuha te namah Sivdya 
Svehitaprasanna kamadoha te namah Sivdya 

Obeisance to Siva, whose body is resplendent on 
account of Uma's presence. Pray, protect me. 
Obeisance to Siva, the dweller of Kailasa. Be 
pleased to grant me a boon; Obeisance to Siva, 
who is accompanied by the wives of sages who 
are infatuated by delusion; Obeisance to Siva, the 
one who grants all that is desired and one who is 
pleasant since all that He wills are fulfilled. 

[17] 

iTT^f cl W ftlRPI 

JTfqr cRffdrfflf ct m I 

37fjTK^ 3 W fqm II II 

Mahgalapradaya goturahga te namah Sivdya 
Gahgaya tarahgitottamdnga te namah Sivdya 
Sahgarapravrttavairibhanga te namah Sivdya 
Ahgajdraye Kate Kuramga te namah Sivdya 
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Obeisance to 3iva whose mount is the swift bull 
and who confers auspicious things; Obeisance to 
Siva on whose head the river Ganges flows ; 
Obeisance to $iva who destroyed the enemies who 
were engaged in battle ; Obeisance to Siva, the 
enemy of Cupid, who has an antelope in his hand. 


[ 18 ] 

to : 

to 

TO fWT II V- II 


I hitaksanapradanahetave namah tfivaya 
Ahitagnipalakoksaketave namah $ id ay a 
Dehakantidhutaraupyadhatave namah tfivaya 
Gehadukkhapunjadhumaketave namah tfivaya 


Obeisance to Siva who grants anything that is 
desired the very moment; Obeisance to Siva, the 
bull-bannered God who protects those who worship 
the consecrated fire; Obeisance to Siva who by the 
lustre of his body excels the mineral silver ; 
Obeisance to Siva who is the fire that destroys the 
sorrows of worldly life. 


[ 19 ] 

^ to fw* 

h to: i 

% to: fcrara 

S3 m ^ TO: taf II 1% II 
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Tryaksa dlnasatkrpdkatdksa te namah <$f way a 
DaksasaptatantunaSadaksa te namah tiivaya 
Rksarajabhanu pavakaksa te namah tfivaya 
Raksa mam prapannamatra raksa te namah tiivaya 

Obeisance to Siva, the three-eyed One who 
extends His graceful look to the poor and noble; 
Obeisance to Siva, who skilfully destroyed the sacri- 
fice of Daksa ; Obeisance to Siva who has his 
three eyes in the form of the lord of stars (moon), 
the sun and the fire; Obeisance to Siva, who protects 
anyone who seeks refuge under Him. Be pleased to 
protect me. 

[201 

cl w. l 

35f ^fecrrowi ^ w Sam 

qfsnwr % w Sum 11 r°ii 

Nyahkupanaye Sivamkaraya te namah liivaya 
Sahkatabdhitirnakimkaraya te namah 8 way a 
Kahkabhisitabhayahkaraya te namah tiivaya 
Pahkajanandya Sahkaraya te namah tiivaya 

Obeisance to Siva who bears an antelope in his 
hand and who brings about auspiciousness; 
Obeisance to Siva, the servant of those who have 
crossed the ocean of miserable existence; Obeisance 
to Siva who removes the fear from those who are 
frightened by the God of death; Obeisance to Siva 
the doer of auspicious things, whose countenance is 
as beautiful as lotus. 
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[ 21 ] 

§ sro 

^ qq: %cnq | 

^ W $im 

3 w. f mm \\\u\ 

Karmapaianaia nilakantha te namah Sivaya 
Sarmadaya varyabhasmakantha te namah Sivaya 
Nirmamarsisevitobakantha te namah Sivaya 
Kurmahe natlrnamadvikuntha te namah Sivaya 

Obeisance to $iva, the blue-throated God who 
destroys the bonds of ‘Karma’; Obeisance to iSiva, 
the bestower of happiness, who smears his neck with 
the ash of Cupid ; Obeisance, to $iva who is 
propitiated in his vicinity by the selfless sages; 
Obeisance to $iva who dotes on his devotees. To 
him, I offer countless salutations. 

[ 22 ] 

feqifw? mt 

w fesiw n ^ II 

Vistapadhipaya namravi§nave namah Sivaya 
Sis taviprahrdguhacaris nave namah Sivaya 
Istavastunityatustajisnave namah Sivaya 
Kastanahnaya lokajisnave namah Sivaya 



291 


SIVA pa*cak$aranak$atramala 

Obeisance to Siva who is bowed to by Visnu 
and who is the lord of the celestial world; Obeisance 
to Siva who moves in the inner recess of the heart 
of noble brahmins; Obeisance to Siva the ever 
victorious and who never has any want for objects 
of desire; Obeisance to Siva the conqueror of the 
worlds and the destroyer of ills. 

[ 23 ] 

a w %sip? II ^ II 

Aprameyadivyasuprabhava te namah Slivaya 
Satprapannaraksanasvabhdva te namah tiivaya 
SvaprakaSanistuldnubhava te namah tfivaya 
Vipradimbhadarfitardrabhava te namah Sivaya 

Obeisance to Siva, the God of immeasurable 
divine valour; Obeisance to Siva, whose inherent 
nature is to protect the good and those who seek his 
shelter; Obeisance to Siva, the self-luminous One 
whose propensities are matchless; Obeisance to Siva 
who showed extreme compassion to that young 
brahmin boy (Markandeya). 

[ 24 ] 

item 9 #? 8 w fcrara 
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vmm a festtq 

crra^^r^Ti% 3 ?w H ^ II 

*\ 

Sevakaya me mrda prasida te namah Sivdya 
Bhavalabhya tavakaprasada te namah Sivdya 
Pavakaksa devapujyapada te namah Sivdya 
Tdvakafighribhaktadattamoda te namah Sivdya 

Obeisance to Siva, be compassionate towards me, 
Thy servant, be pleased; Obeisance to Siva whose 
grace is obtained by devotion; Obeisance to Siva, 
One having the eye of fire and whose feet are 
worshipped by Gods; Obeisance to Siva who causes 
delight in the minds of devotees who cling to His feet. 

[251 

vtim 

W fwi || II 

Bhuktimukti divyabhogadayine namah S ivaya 
Saktikalpita prapahcabhagine namah Sivaya 
Bhaktasahkatdpaharayogine namah Sivdya 
Tuktasanmanah sarojayogine namah Sivdya 

Obeisance to Siva v^ho confers happiness on 
earth, the bliss of liberation and pleasure in heaven; 
Obeisance to Siva who pervades the universe that 
was produced by his 3akti; Obeisance to Siva the 
yogin who removes the ills of his devotees; Obeisance 
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to Siva who is associated with the lotus-like noble 
mind of yogins. 


[26] 


qnfrfpj W ISRiq 

W II R^ II 

Antakantakaya papaharine namah tiivaya 
tiantamaya danticamadharine namah $ way a 
SantataSrita vyathavidarine namah tfivaya 
Jantujatanityasaukhyakarine namah tfivaya 

Obeisance to Siva, the destroyer of sins and of 
the God of death; Obeisance to Siva, the most aus- 
picious, and the wearer of elephant hide; Obeisance 
to Siva the destroyer of distress of those who 
frequent him for shelter; Obeisance to Siva who is 
ever disposed to loving in happiness to all creatures. 

[27] 

w w fsim 



II R' 3 II 

8 nine namo namah kapaline namah tiivaya 
P aline virincimundamdline namah tfivdya 
12 



294 


THE VOICE OF SAftKARA 


Lllim vi§e§arundamaline namah Sivdya 
iSiline namah prapunyaSdline namah tiivaya 

Obeisance to Siva, the trident bearer, the wearer 
of skulls; Obeisance to Siva, the protector, who wears 
a row of Brahmans skulls; obeisance to Siva who plays 
divine sports and wears strangely enough truncated 
bodies; Obeisance to Siva, the God of all virtues, the 
God devoted to doing holy things. 





II ^ II 


tfivapancdksaramudra catuspadollasa padya- 

[: manighatitam 

Naksatramalikam iha dadhadupakantham naro bhavet 

[somah 


This ‘Naksatramalika 5 is made of gems of verses 
that contain in each foot the mark of Sivapahcaksara. 
Any person who recites these verses shall become 
Siva who is accompanied by Uma. 



On the Identity of Maya and Avidya 


Dr jV. Veezhinathan 


Advaitins admit an indeterminable principle 
that accounts for the rise of the world from Brahman 
which is non-dual consciousness. This principle is 
referred to as creative power and may a in the following 
passages of the SvetMvataropanisad : 

(i) ‘The sages absorbed in meditation discovered 
the creative power which is present in the self-luminous 
self and which consists of the three strands of sattva t 
rajas , and tamas' (I, 3); and, 

(ii) ‘Know maya to be the primal cause and 
maheivara to be the one possessing maya! (IV, 10). 

Maya is identical with avidya ; and, it has pure 
consciousness as its locus and content. Sri Sankara 
in his preface to his commentary on the Svetaiva- 
taropanisad states that avidya has pure consciousness 
as its locus and content ; l and, through avidya , the 
pure consciousness undergoes transmigration. 
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Some preceptors of Advaita make a distinction 
between maya and avidya and argue that maya is 
that which does not delude its abode and is located in 
I&vara, while avidya is that which deludes its abode 
and is located in jiva. I^vara and jiva are the reflected 
images of pure consciousness in maya and avidya 
respectively. 

It may be asked : I^vara is pure consciousness 
associated with the characteristic of being a reflection 
in maya . The latter is known as isvaratva. And, pure 
consciousness associated with isvaratva is known as 
l£vara. Now, iharatva or the state of being a reflection 
in maya that pertains to pure conciousness is caused 
by maya itself, and so it is decidedly posterior to 
maya, ^This amounts to saying that I^vara or pure 
consciousness associated with livaratva is logically 
posterior to maya. For, although in the complex 
factor-I^vara, the substantive part, namely, pure 
consciousness in eternal, yet the adjectival element, 
namely, iivaraia is posterior to maya. As a result of 
this, the complex factor too, namely, Iivara is to be 
viewed as logically posterior to maya . And so, 
maya cannot be present in a substratum which is 
subsequent to it. Exactly similar consideration 
applies to the view that avidya is present in jiva. 

What has been said in the foregoing paragraph 
is the import of the verse of the Samksepa&driraka 
which is as follows ; 

asrayatva-visayatvabhagini ] nirvibhagacitireva kevala , 
purvasiddhatamaso hi pafoimo nasrayo bhavati napi goca - 
rah (I, 315). 
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The above objection is answered by those who 
favour the distinction between maya and avidya thus : 
if isvaratva were viewed as a transformation of maya 
like space, etc., then there is the possibility of view- 
ing it as logically posterior to maya _and arguing 
further that maya cannot be located in Hvara consis- 
ting of the element of isvaratva. On the other hand, 
it is admited, that in pure consciousness, iSvaratva 
too, like maya, exists from eternity and so idvaratva is 
not at all caused by maya ; isvaratva is dependent 
upon maya , but it is not caused by maya. In other 
words, the relation between ifvaratva and maya is one 
of prayojya-prayojaka—bhava and not karya-karana- 
bhava 2 

It follows from the above that Uvaratva is begi- 
nningless like maya ; it is not caused by maya . Hence 
there is no difficulty in viewing maya as present in 
Ii^vara, that is, pure consciousness associated with 
iSvaratva. It may be added here that the view that 
i£vara is the locus of maya is based on the text of the 
tfvetaSvataropanisad already referred to, namely, that 
mahehara is the one who possesses maya . 

The view that maya and avidya are two distinct 
principles, it is argued, is based upon the Nrsimhotta- 
aratapini Upanisadic text which is as follows : 

* jivesau abhasena karoti maya ca avidya ca svayameva 
bhavati * (9). 

This text means : the primal power prakrti itself 
(svayameva) becomes (bhavati) maya and avidya (maya 
ca avidya ca) ; and, it gives rise to the reflected images 
of Hvara and jiva (jivesau abhasena karoti ). 
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The consciousness that is reflected is one. 
order that it may have two reflected images as 
IiSvara and jiva, we require two reflecting media; and 
they are maya and avidya. Thus maya and avidya are 
two distinct principles. It must be noted here that in 
the Upanisadic text cited above, it is stated that jiva 
and l£vara - the reflected images are projected by 
maya and avidya . It should not be construed that 
jiva and I^vara are respectively projected by maya 
and avidya. On the basis of the $veta§vatara text 
'mahehara is the one possessing mayaj we should 
conclude that maya projects the reflected image of 
l£vara. It follows then that avidya projects the reflec- 
ted image of jiva. 

It may be asked : in the Nrsimhottaratapini text 
cited above, it is said that prakrti itself ( svayameva ) 
has become maya and avidya . Thus it is known that 
maya and avidya are identical with prakrti. This leads 
us to conclude that maya and avidya which are iden- 
tical with prakrti must be identical with each other. 
If they are distinct from each other, then they cannot 
be identical with one and the same principle prakrti. 
Thus the view that maya and avidya are identical 
with prakrti conveyed by the word svayameva is 
against making any distinction detween maya and 
avidyd , . 

This objection is answered by saying that maya 
is the transformative material cause of the external 
world and avidya is the transformative material 
cause of the subtle body. Thus the two possess the 
common feature of being a material cause. And 
on the basis of this common feature they are taken, 
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by courtesy, to be identical with each other. Again 
it is only on the basis of this figurative identification, 
the Nrsimhottaratapirii text also by the word svayameva 
speaks of maya and avidya to be identical with 
prakrti which is one. 

The expression avidya ca in the Nrsimhottaratapirii 
text cited above is singular in number. In fact, 
plurality of avidya should be admitted to account 
for the plurality of jiva-s. Hence it is said that the 
singular number is used with reference to the general 
feature, namely, the state of being avidya ( avidyatya ) 
present in all ignorances (avidya- s ). 8 

The above view that maya and avidya are two 
distinct principles is not favoured by many Advaitins. 
It is true that to account for two reflected images of 
one principle - pure consciousness, two reflecting 
media are required. But the latter need not be 
maya and avidya. On the other hand, they are mind 
and avidya . And, avidya is identical with maya. 
This is the view of Sarvajnatman. Following the 
Upanisadic tzxt-karyopadhirayafh jivah karanopadhih 
isvarah, Sarvajnatman states that jiva is the reflection 
of Brahman in mind and l£vara is the reflection of 
Brahman in maya-avidya. 4. 

It might be objected that the view that jiva is a 
reflected image of pure consciousness in mind 
would go against the teaching of the Nrsimhottarata - 
pint text referred to above according to which jiva is 
the reflected image of pure consciousness in avidya . 

Sarvajnatman would answer the above objection 
thus : in the text under discussion, it is said that 
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jiva and I^vara are the reflected images of pure 
consciousness, in maya and avidya . The two terms 
maya and avidya respectively signify the limiting 
adjuncts of jiva and Hvara. The word maya stands 
for 'mind 5 which is an effect of maya . Maya and 
avidya , however, are identical . 5 

It might be asked : if the term maya were inter- 
preted to mean ‘mind’* then how are we to account 
for the view that maya and avidya are identical 
with prakrti- the view set forth by the text maya ca 
avidya ca svayameva bhavati. This text does not teach 
that mind and avidya are identical with prakrti . 

Sarvajhatman would answer the above objection 
as follows : mind is the effect of prakrti and between 
the two there is identity-cum-difference. It is the 
identity aspect between the effect and the cause- 
mind and prakrti that is taken into account and the 
two are said to be identical . 6 

Sarvajhatman thus subscribes to the view that 
jiva and Hvara are reflected images. He, however, 
explains that the reflected images are projected not 
by the distinct principles of maya and avidya but by 
mind and avidya and avidya is identical with maya . 
This is how Appayya Diksita understands Sarvajhat- 
man’s viw . 7 It may be added here that Sarvajnat- 
man’s view is derived from Sure£vara . 8 

There are other preceptors like Anubhutisvarupa 
and VidySranya who hold that the reflected image 
of pure consciousness in maya is Hvara and in avidya 
is jiva. But maya and avidya are not two distinct 
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principles according to them. They are two aspects 
of one prakrti . 

According to Anubhutisvarupa, maya is the 
primal cause of the world. The reflected image of 
pure consciousness in it is I^vara. Maya consists of 
innumerable parts which are indeterminable. Each 
part consists of avarana-sakti and viksepa-tiakti and is 
known as avidya. The reflection of pure consciousness 
in avidya is jiva. This view Anubhutisvarupa sets 
forth in his commentary Prakatarthavivarana on Sri 
Sankara’s bhasya onthtBrahma-$utra.T\i\is Anubhuti- 
svarupa speaks of maya and avidya as two aspects of 
prakrti which is one. 9 

According to Vidyaranya maya is that aspect of 
prakrti wherein the sattva-guna is predominant; and, 
avidya is that aspect of prakrti wherein the rajo-guna 
and tamo-guna are predominant. Thus maya and 
avdiya are only two aspects of out prakrti. 10 

It would be clear from the above that according 
to Sure^vara, Sarvajnatman, Anubhutisvarupa, and 
Vidyaranya, both I&vara and jiva are reflected 
images. This way of viewing Bvara too as a 
reflected image forces us into the conclusion that 
iSvara, being a reflected image would be affected by 
the defect of avarana-fakti of maya-avidya , His 
limiting adjunct. This is as it should be; for the 
nature of a reflecting medium, (say) mirror is to 
present the defects in it like impurity, etc., upon the 
face that is reflected. Hence, pure consciousness 
which constitutes, Ikvara’s essential nature is to be 
admitted as concealed from Him. The result would 
be that I6vara cannot be viewed as one who always 
13 
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realizes His identity with His essential nature. In 
other words, He cannot be viewed as an omniscient 
being. 

Prakakatman, the author of the Vivarana , seems 
to have felt this difficulty and so advocates the view 
that it is only jiva that is a reflected image of pure 
consciousness in avidya, identical with maya . The 
pure consciousness which serves as prototype (. bimba ) 
is I^vara, and He is not affected by the defects 
pertaining to the limiting adjunct-aiw/ya, For, as we 
have said above, the nature of a reflecting medium 
(say) mirror is to present its defects only upon the 
face that is reflected and not upon the face that 
serves as prototype. This view allows for the fact 
that I^vara according to Advaita is not over- 
powered by avidya. The truth of non-duality is not 
concealed from Him, as avidya in its avarana phase 
is inactive in His case as He is a bimba-caitanya . 1 1 
Sarvajnatman also in his S a inks epaMnraka favours this 
view. 1 2 

It will be remembered that the distinction 
between maya and avidya is made chiefly to account 
for the two reflected images of one entity — pure 
consciousness. Now, according to the view advocated 
by Praka£atman, jiva alone is a reflected image and 
not Ifcvara. The latter is prototype consciousness or 
bimba-caitanya. It follows from this that the assertion 
that to account for the two reflected images of one 
entity, namely, pure consciousness, two different 
reflecting media, namely, maya and avidya are to be 
admitted is unsound. 

It might be objected that the view that jiva alone 
is reflected consciousness and I^vara is prototype 
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consciousness is against the Upanisadic text ‘jlvesau 
abhasena karoti mayd ca avidya ca svayameva bhavatV , 
according to which both jlva and I^vara are reflected 
factors 

The Vivarana school would get over this difficulty 
by saying that the word abhasa does not signify a 
reflected image. On the other hand, it conveys the 
sense of appearance. Like the state of being a 
reflected image, the state of being a prototype too 
is an appearance. And the complex factors, namely, 
pure consciousness associated with the state of being a 
reflected image, namely,/^ and pure consciousness 
associated with the state of being a prototype, 
namely, l£vara are also taken to be appearances. 
And may a identical with avidya brings about the above 
appearances. 

The opponent states that it might be argued by 
the Vivarana school that in ordinary experience, the 
word abhasa is primarily used with reference to a 
reflected entity and not with reference to the 
prototype. When viewed in this light, the word 
abhasa would primarily signify only the reflected 
consciousness which as a complex factor is an 
appearance. The prototype conciousness too, as a 
complex factor, is an appearance. Taking into 
account the common feature of being an appearance 
present in the original consciousness, the word abhasa 
signifies the latter too. This mode of signifying a 
sense is known as guni-vrtti . 1S But this argument is 
not sound. For, it is against the rules of language 
that a word uttered once could at a time convey 
through primary signification one sense and through 
gaum-vrtti another sense. 
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The Vivarana school would get over this difficulty 
by stating that the word abhasa primarily signifies the 
reflected image and through secondary signification 
known as ajahallaksana 1 4 conveys both the reflected 
image and the prototyp e-jiva and I^vara. 

The above assumption, according to the 
opponent, is totally unnecessary on the ground that 
the word abhasa would primarily signify both jiva 
and l£vara, if the latter are taken to be reflected 
images. When the literal meaning holds good, it is 
not proper to resort to secondary meaning. 

The Vivarana school would argue that both jiva 
and I^vara cannot be considered as reflected images. 
It is because without two reflecting media, there 
cannot be two reflected images of one entity, namely, 
pure consciousness a sjiva and I^vara. It cannot be 
said that maya and avidya serve &s two different 
reflecting media and so two reflected images of one 
entity, are possible. For, as has been said earlier, 
maya and avidya are spoken of as identical with 
prakrti which is one; and this would hold good only 
when maya and avidya are identical with each other. 
It is unnecessary to make a distinction between maya 
and avidya first, and then to assume their mutual 
identity by courtesy, in order to explain their identity 
with prakrti . 

It results from the above discussion that both 
I^vara and jiva cannot be considered as reflected 
images. Hence the word abhasa cannot primarily refer 
to both I^vara and jiva. Since jiva is a reflected 
image, the word abhasa primarily signifies it; and 
through ajahallaksana it signifies l£vara. There is the 



ON THE IDENTITY OF MAYA AND AVIDYA 


305 


necessary relation between I^vara - the secondary 
sense andj’Jzw - the primary sense; and that is bimba- 
pratibifriba-bhava. 

To sum up this part of the discussion: maya and 
avidya are not two distinct factors. They are two 
aspects of prakrti which is one and they are 
identical. 

Praka^atman in his Vivarana states that out of the 
two powers characterizing the prakrti, namely, 
the avarana and the viksepa , the viksepa- phase of 
prakrti is known as maya and the S^mj^a-phase of 
prakrti is known as avidya . 15 This view is referred 
to in the $iddhanta-le§a-sangraha also. 16 The avarana - 
phase of prakrti is inactive in the case of l£vara. 
But prakrti in its viksepa- phase is active in His 
case. The variety of the world appears to Him, 
but He at the same time realizes that it is nothing 
more than an apparent diversification within 
Himself. Prakrti is active both in its avarana phase 
and viksepa phase in the case of jiva , Consequently, 
the jiva loses sight of its identity with pure conscious- 
ness and takes the world to be real. Further, since 
the viksepa- phase of prakrti that is maya is active in 
respect of I&vara, it is usually said that maya is the 
limiting adjunct of I^vara. In the same way, since 
prakrti in its avarana- phase known as avidya is active 
in the case of jiva, it is generally regarded that 
avidya is the limiting adjunct of jiva. 

Moreover since prakrti is under the control of 
I^vara, and since prakrti as related to Hvara is 
termed maya , it is said that maya does not delude its 
abode, namely, l£vara. In the same way, since 
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prakrti as related to jlva is termed avidya , it is said 
that avidya deludes its abode, namely, jlva. It may 
be noted here that may a and avidya should not be 
distinguished as two on the ground that the former 
is that which does not delude its abode and the latter 
is that which deludes its abode. As has been said, 
they are two aspects of one prakrti , 

&n Sankara in his commentary on the Brahma- 
sutra speaks of the identity of maya and avidya . In 
his commentary on the Brahma-sutra (I, iv, 3), 
he states that avidya is the root-cause of cyclic 
existence. It is referred to by the term - avyakta and 
also by the terms akasa, aksara , and maya. 17 

Following Sri Sankara, Padmapada in his 
Pancapadika speaks of the identity of maya and 
avidya. 1 8 Mandana in his Brahma-siddhi treats maya 
and avidya to be identical. 10 Sarvajhatman in his 
Samksepa-tarlraka states that according to the 
Bhagavad-gita, maya and avidya (ajnana) are identical 
as both consist of the same characteristics of veiling 
the true nature of Brahman and of being removable 
by the knowledge of Brahman. 20 Praka^atman in 
his Vivarana speaks of the identity of maya and avidya 
on the basis of the smrti text: ‘Salutations to the one 
who does not come within the range of any proof, 
and who is of the nature of consciousness, and by 
whose immanence in the heart, the yogin transcends 
maya-avidya. 21 


To sum up : the prevalent view in Advaita is 
that maya and avidya are identical. 
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